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PREFACE 


The Aya@ro (Skt. ACARANGA SUTRA) begins with the 
quesf for the soul, Even as the starting point of the philo- 
sophy of Vedanta is the Stra: athato brahma -jijfíásá "Now 
begins the quest for the Supreme Reality (Brahma)j"1, the 
Starting point of Jain Philosophy is atf^haüfo atma j ijndsd 
"Now begins the quest for the soul." 


Meaning of Acara: That the soul exists, that it is eternal 
as well as ephemeral, that it itself is the doer of actions as 
well as the enjoyer of their fruits, that there is "bondage" 
and there are causes of it; that there is "liberation" and 
there are means to attain it = these are the basic prin- 
ciples on which rests the edifice of the Jain Ethics or 
ücüra. As the Acürdnga elucidates all these, it may be 
spoken of as a treatise on dc@ra or spiritual conduct. 

According to Jain philosophy, neither mere knowledge 
of philosophy nor mere practice of moral conduct can help 
one to attain liberation. It is the proper synthesis of both — 
knowledge and conduct—that leads to the final emancipation*^, 
It is therefore,not possible to keep these two in water- 
tight compartments, The present cenonical text, however, 
mainly deals with the 7c@ra, and hence it may be spoken of 
as the "Book of dcáru''., 

The term Gc@ra, as it was used by Bhagav&n Mahāvīira, 
does not connote mere moral conduct, but it was used in a 
wider sense. According to him, Zicüra is of five kinds, viz., 
knowledge, faith, self-discipline, austerities and spiritual 
exertion. Thus it is clear that 2c@rq includes all the three 
knowledge, faith as well as self-discipline (or spiritual 
conduct), which are the right means of achieving liberation. 





1. Brahme-Sittra , 1/1. 
2. Süyagado, 1/12/11: Bhanisy vijjacaranam pamokkho. 


Hs 
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As the Aca@ranga Siitra describes the means of achieving 
liberation, it has been called the essence of the entire Jain 
Instruction", 

Samatva which stands for the practice of both "Equani- 
mity" and Equality" forms the basis of the science of ethics 
prescribed by Bhagwan Mahávira. That is why, the Áca- 
ra@aga Sütra states that one who perceives , equality" in all 
living beings and observes "equanimity" in all sorts of 
various opposite situations created by gain and loss, 
pleasure and pain, living and dying, applause and condemna- 
tion, and honour and insult, would never indulge in any ac- 
tion which is against the ethical code: sammaita -damsi na 
karei pave nt. 


Performance and Renunciation of Karma: The karma- 
yoga i. e. , disciplined performance of action and the karma- 
samnyasq@ i.e., renunciation of action have been the sub- 
ject of debate for thousand of years in Indian systems of 
religion, all of which have enjoined the renunciation and 
performance of karma m a smaller or greater degree, 
When the Bhagavad -Gità ? sings: "na hi dehabhria Sakyam 
tyakium karményasesatak"', "No living organism bound in 
bodily existence can renounce karma completely", it strikes 
the right note. In light of the fact that the body and activity 
are inseparable, we can speak of the renunciation of karma 
only in a very limited sense. How then can renunciation be 
defined? Various criteria of renunciation have been laid 
down to answer this question. For instance, the Ayaro 
draws a line of demarcation between the spiritually discip- 
Lined and indisciplined actions, and defines renunciation as 
relinquishment of the latter. And the Gid explains re- 
nunciation in terms of giving up of attachment to actions 
and desire for their fruits. 





3. Actranga Niryukti, verse 9: "Ittha ya mokhovao esa ya 
süro pavayanassa, 


4. Aydro, 3/28. 
5. Gita, 18/11. 
6. Áydro, 1/7 
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One may see verbal difference in the above definitions, 
but it would not be right to infer that they differ in mean- 
ing. For performance of actions infused with attachment 
and desire for the fruit amounts to spiritually, indiscip- 
lined actions. Thus both the Áyüro and the Gita’ extol the 
same ideal of renunciation. Yet it is strange that two 
different traditions have evolved from the philosophies of 
the two sacred texts. The tradition based on the Gif lays 
emphasis on idea of performing actions, but does not seem 

to give weight to theidea of giving up attachment and desire 
for gaining fruits of actions. On the other hand, the tradi- 
tion that emerged on the basis of the Ayavo seems to have 
given stress on mere renunciation of actions but failed to 
give proper weight to the idea of renunciation of attach- 
ment, aversion and desire, Thus both the traditions had 
originally accepted the same ideal, but in course of time 
they began to proceed in different directions, and the verbal 
differences made them appear different, 

Bhagavan Mahavira, however, never insisted on the re- 
nunciation of all actions in the very first step of S@dhand, 
For the beginners he emphasised the need for purifying 
actions. The Ayaracidd 9 (i.e. the appendix to the Aydaro} 
explains Bhagawàn Mah&vira's position in the following 
words: - 


1. Gitd, 18/9: ; 
Karyamityeva yatkarma, niyatam kriyatérjuna: 
Sarhgarh tyaktva phalam caiva, sa tyagah sattviko matah. 


8. Aydractla, 15/72-76: 
na Sakká na soum sadda, soyavisayamágatà, 
ragadosa u je tattha, te bhikkhu parivajjae. 
no sakka rüvamadatthum, cakkhuvisayamagayam, 
rdgadosa u je tattha, te bhikkhü parivajjae. 
no Sakká na gamdhamagghaum, ndasavisayamagayam, 
ragadosi u je tattha, te bhikkhü parivajjae. 
no Sakká na rasamanásaum, jthavisayamagzyam, 
rágadosà u je tattha, te bhikhü parivajjae. 
no Sakká na samvedeum, phàsavisayam&gayam, 
ragadosa u je tattha, te bhikkhu parivajjae. 


"Jt is impossible not to hear words within the reach of 
the sense of hearing, but it is possible not to be attached 
or averse to them. An ascetic should not, therefore, bea 
victim of attachment and aversion to the objects of the sense 
of hearing. Similarly, it is impossible not to smell, taste, 
See and touch objects within the reach of the sense-or- 
gans of smell, taste, sight and touch, but it is possible to 
give up attachment and aversion to them. The ascetic 
should not, therefore, become a victim of attachment and 
aversion. 


Ascetic conduct (@cara) consists in doing actions unmoti- 
vated by attachment and aversion. According to the Ácd- 
vanga,” that man is deemed to be the possessor of right 
knowledge whose actions are not sullied with attachment or 
aversion, Bhagavan Mahavira has expounded several forms 
of such conduct. The foremost among them is ahimsüá or 
non-violence, The first chapter of the Àcaránga deals with 
this theme at length. The ensuing chapters give directions 
in regard to the cultivation of feelings of non-violence, non- 
possessiveness, celibacy, non-attachment, truth,etc. This 
code of conduct may in fact be spoken of as the ‘code of 
equanimity". 


Lord Mahavira was the propounder of the philosophy of 
equanimity. He showed how human life could be transformed 
in the light of this doctrine, He did not forcibly impose any 
discipline on his followers, but allowed them the freedom of 
choice, He said, "One who sees things needs no instruc- 
tion, "1° "One who has the right vision begins to see the 

world and himself in a different lightl bApnahd nam pasae 
pariharejja"? 





9. Ay@ro, 1/13: 
jassete logamsi kamma- Samarambha parinnaya 
bhavamti se hu muni parinnayakamme. 


10. Ay@ro, 2/85: 
uddeso pasagassa natthi. 


11. Ay@ro, 2/118. 


it gives me very great pleasure to see this great code of 
conduct based on the philosophy of transforming life in the 
light of the concept of equanimity published on the eve of 
the Twentyfifth Centenary of Bhagavan Mahavira. 


— Acharya Tulsi 
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INTRODUCTION 


1. The first Írufasbandha of the Ay@ro represents an 
early phase of the ascetic ideology, and the language and 
metres of the work are directly derived from the Vedic 
idiom. The terminology used in the text is related to an 
earlier state of Nirgranthism and is at the same time 
the harbinger of its later development as a Bystem of 
morality and religion with its own definite disciplinary code. 
The text opens with a passage which embodies the perennial 
concern of philosophers, doubts that embarrass their minds. 
The cosmic doubt of the Vedic seer- kuta ajatà kuta ivam 
visr stil (from whence did it sprint forth, from whence did 
this creation emanate?)- finds its counterpart in the 
Ay&ro's query about the self— ke aham Gsi, ke và cute 
pecc® bhavissami2 (what was I, what shall I be in the next 
birth after departure from here?)— which is reminiscent 
of a heresy recorded in the Majjhima Nik@ya3- ayam nu 
kho satta kuto agato, so kuhimgümi bhavissati (whe) efrom 
indeed this being come, where shall he go?). Mortifica- 
tion of the flesh for the regeneration of the spirit is the 
quintessence of the philosophy of the Ayéro which is rep- 
lete with exhortations to the spiritual aspirant to subjugate 
the passions through infinite endurance of hardships and. 
relinquishment of wordly interests. "Stoutly tolerating the 
(unpleasant) sound and touch and subduing the lust for life, 
the Saint, true to his saintliness, mortifies his body born 
of past karma; he subsists on the stale and insipid (food), 
being courageous and equanimous; he is indeed the saint, 
who has crossed the flood and is rightly designated as one 
‘who has crossed’, 'who is emancipated’, 'who has with- 
drawn himself! ~ thus dol say’4. In fact, the biography of 
Mahavira in the Ayaro, chapter IX, which undoubtedly is 


* Rgveda, X, 129.8. 
2.I, 1, 1.2. 

8.1, p. 12 (NNMEdn). 

A. Ayüvo, L,2. 6.161-5: 
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the oldest and at the same time absolutely free from my- 
thology, is an illustration of the extreme type of asceticism 
adumbrated in the text. We shall see in what follows the 
religio- moral spirit that characterized the age of Mahávira 
and has found vent through the pithy sayings and pregnant 
expressions which are so abundant in the work under re- 
view. 

2. Now to come to the pithy sayings, they cover a large 
number of themes, namely, rejection of violence or non- 
violence, bondage and emancipation, fearlessness, friend- 
ship, attachment to life, @tman in its empirical and trans- 
cendental aspects, mysticism, renunciation, asceticism, 
clusters of essentially connected concepts, prophetic in- 
junctions (prajffüpand), and such other subjects which offer 
copious insight into the moral and spiritual background of 
Mahavira's teachings. 


(i) Non-violence: The man of violence (damda jis indeed 
he who is unmindful and addicted to wordly pleasures”, 
Above, below, and in front, people indulge in ‘violent acti- 
vities against living beings individually and collectively in 
many ways; discerning this, a wise man neither himself 
inflicts violence on these bodies, nor induces others to do 
SQ, nor approves of their doing sọ, The unwise are sleep- 
ing, the wise are awake; know that pain is the cause of evil 
in the world; knowing the welfare of the world, one should 
eschew weapons of violence’, 





sadde ya phase ahiy®samitna 

nivvimda namdim ihe jiviyassa 

muni monam samddádya, dhuge kamma -sarfragam 

pamiam Ikham sevamti virf samattadamsino 

esa oghaiilare muni, tigne multe virale, viyGhile tti bemi 
ibid, I, 1.4. 68-69. 

virehim eyam abhibüftya dittham, sanjatehim 

sayá jatehim sayd appamatlehim j 

je pamatte gunaithie, se hu damde pavuccati 

6. ibid, I, 8,1,1?-18: 

uddham aharp tiriyam disasu, savvato savvavamti 

ca gam padiyakkari jivehimy kamrna- samárambhe gam 

tam parignaya mehavi neva sayam etehim k&ehin dagdam samarambhe- 

jija, gevannehim etehirp káehim dagdam sam'frambhávejja, 

gevangé etehim kaehirp damdam samarambharpte vi samanujanejja 
ibid. J, 3.1.1-3: 

sutta amugl savā, mupipo saya jagaramti,loyamsi jana ahiyáya 
dukkham, samayain logassa janitta, ettha satthovarae 


an 
b 


1 


. 
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(i) Bondage and Emancipation: Bondage and emanci- 
pation are within yourself - paryydha-pamokkho tujjha ajjhat- 
theva8. Blinded and immersed in worldly pleasures, the 
fool with bondage unsevered and attachment not cut off, 
dwells in darkness, being ignorant, and is never able to get 
at the command’. Attached to things sensual, they bewall 
bitterly, and on account of desires, fail to get at emanci- 
pation!®, Man! restrain thyself, and thus thou shalt be 
enrancipated from sufferingli. 


(ili) Fearlessness: The unmindful is beset with fear on 
all sides; for the mindful, there is no fear from any side! 2, 


(iv) Friendship: Man! thou art thy own friend, why 
wishest thou for a friend beyond thyself! 3, 


(v) Attachment to Life: All beings are fond of life, they 
like pleasure, dislike pain, disfavour injury, wish for long 
life, long for survival; life is dear to ai114, 


(vi) Átman in its Empirical and Transcendental Aspects 
There are beings who are blind, sunk in darkness; they ex- 
perience ups and downs, indulging in an activity (anew) for 
the first time, or repeating it many timesl5. Having con- 


8. ibid.I, 5. 2, 36. 
9. ibid. l, 4, 4. 45: 
petthim palichinnehiip, ayanasoya~gadhie bale 
avvocchinnabamdhage, agabhikkamtasampjoe, 
tamaspsi avijanao àgáe lambho qatthi tti bemi 
tO, bid. 1, 6. 1.7: 
rüvehim satt& kalupam thagamti, 
niyanao te na labharpti mokkharp 
ll. ibid.1,3.3.64: 
purisa! attápameva abhigigijjha, evam dukkh" pamokkhasi 
12. ibid.I,3. 4. 75: 
Savvato pamattassa bhayam, savvato appamattassa natthi bhayam 
13. ibid.1,3.3. 62; E 
purisa! tumameva tumam mittam, kim bahiyá mittamicchasi? 
14. ibid, I, 2. 3, 63: 
Savve pana piyauya suhasaya dukkhapadikuta 
appiyavaha piyajivigo jiviukama 
savvesim jiviyam piyam 
15. ibid. J, 6.1. 9-10; 
samti papa amdhàá tamamsi viy&hiyá 
iàmeva saim asaim atiacca uccüvayaphase padisamvedemti 


tained the stream, leaving the world, the great (soul) be- 
comes free from karma and knows and perceives (the truth) 
and does not desire (anything), being introspective; having 
comprehended the coming and going, he crosses the path of 
birth and death, penig established in perfection (viz. the 
State of emancipation)!®, For the seer, there is no need of 
instruction!?, Of one who is free from karma there exists 
no description. It is karma that gives rise to (the necessity 
of) imposition (of characteristics)18, 


a Mysticism: The wise is neither bound nor libe- 
ratedl?. The Z/manis the knower, and the knower is the 
ütman: that by which one knows is the atman29, The libera- 
ted state is not expressible through language; nor is it am- 
enable to reasoning; intellect does not penetrate there; the 
passionless (4/man) is conversant with the nature of 'what 
is without support' (viz. emancipation) he is neither long 
nor small......neither feminine nor masculine nor other- 
wise (neuter) ...... there is no analogy; it is formless’ 
existence; there is no condition of the unconditioned?l, 


(viii) Renunciation: Such person is rightly called 'house- 
less! who is straightforward, follows the right path, and 





18. ibid.I,5. 6. 120-122: . 
vinaettu soyam gikkhamma, esa maham akamm£ janati pasati 
pagileb&e pavakamkhuti, iha āgatiņ gatip parinnàya accei 
jái-marapassa vattamaggam vakkha&ya-rae 

1". ibid.1,2. 3.73: 

'  uddeso pasagassa natthi 

18. ibid.1,3.1.18-19; 
akammassa vavahüro na vijjai 
kammuna uv&ühi j&yai 

19. ibid.1,2. 65.182: 
kusale puna no baddhe, go mukke 

20. ibid. I, 5. 5.,104; 
je Aya se vinpaya, je vinnaya se aya,jena vijapati se aya 

21. ihid.1,5.6. 123-140: 

Savve sara piyattarnti 

takka jattha ga vijjai 

mal tattha ga gahiyi 

oe appalitthanassa kheyanne 

$e na dihe, na hasse.......... 

pa itthi, ga purisc, ga annaha....... 
uvama pa vijjae 

arüvi sattà 

apayasSa payarp natthi 


practises deceitlessneas??, Emancipated indeed are those 


who are gone to the other shore; conquering greed through 
non-greed, he does not addict to pleasures that might offer 
themselves; being free from greed, he renounces the world; 
ceasing to act, he knows and perceives (the truth); he has 
no desires because of his insight; he is rightly called 
'houseleas!23 


(ix) Asceticism: The sixth chapter called Dhuya -Ajjhay - 
ana contains material which is definitely the precursor of 
the dhutatiga of early Buddhism. Dkuta stands for austerities 
which wash away the passions. The sage who is well 
versed in the dhamma and firm in the discipline of auste- 
rity (vidhiitakappe) is always the destroyer of the effects of 
karma; to a monk who hae given up the garment, ít does 
never occur; my clothes are torn, I shall beg for new 
ones... Such unclothed monk, while thus exerting himself 
in the discipline, is often exposed to the (harsh) touch of 
grassblades, of cold, heat, gnats and mosquitoes; he en- 
dures such other various hardships, remaining unclothed in 
order to move light; he is wellestablished in penance as pro- 
pounded by the Exalted One; realising this in full ant ha ali 
respects, he should rightly comprehend equanimity?4 Of 
the enlightened ones the arma are emaciated and flesh and 
blood are reduced to the utmost25, "Look at (the state of) 
22. ibid, l, 1.3. 35: 

se jahd vi agagüre ujjukode niyagapadivanne amáyam 

kuvvamrn3ne viy&hie 


243. ibid.?, 2.2, 35-39: 
vimrnukkz hu te jan’ je janà paragamino, lobhamalobhena 
dugomchamane Inddhe käme nabhigaha. vinaittu tobham 
nikkhamm: esa akamme jånati- pasati padilehte navakamkhati; 
esa anaghretti pavuccati 


24. ibid.], $.3.59-65: 
eyam khu muni áyápam saya suakkhayadhamme vidhütgkappe 
njjhosaitta. je acele parivusie tassa yam bhikkhussa no 
evam bhavati-parijupne me vatthe, vattham jaissami....... 
aduvàá tattha parakkamamtaim bhujjo acelam taga- phases 
phuBamti, Siyaphasa phusarpti, teuphüsa phusamti, damsa-~masaga- 
phass phusarpti, egayere apgpayare virüvaruve phase ahiyaseti 
acele lághavam Aagsimamage. tave se abhigamannagae bhavatt. 
jaheyam bhagavata paveditem tameva abhisameccàa savvato 
Bavvattāe aamattameve samabhijaniya 

25. ibid. I, 6.3.87: 
agayapanpananam kis bah’ bhavamti, 
Payanue ya mamsa- sonie, 
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attachment; men are bound by fetters, sunk in spirit and 
overpowered by lust; be not, therefore, afraid of hardship. 
He who is perfectly and completely enlightened about the 
acts of violence and from whom even his robbers do not 
fear harm, is indeed one who has shaken off anger, pride, 
deceit and greed; he is indeed worthy being called 'the meta- 
morphosed one'— thus I say. Such person, on account of 
his renunciation of the body, is considered as standing 'in 
the forefront of the battle'. He is indeed the sage who has 
reached the other side. Even on being killed, he stands 
still like a beam approached by death, courting death as the 
dissolution of the body - thus I say"25, This discipline unto 
death finds its consummation in the eighth chapter called the 
Vimoha -Ajjhayana (chapter on liberation). 


(x) The Clusters of Essentially Connected Concepts: 
Our text contains clusters of words connoting similar con- 
cepts which throw a flood of light on the evolution of those 
concepts—the history of their origin and the later coursé 
of their development. Thus, for instance, the cluster— 
ayavadi, logavadi, kammüvadi, kiriyavádi (respectively, 
believers in soul, world, karma, action)^! represents the 
early stage of the doctrine of soul and rebirth in Indian 
philosophy. Similarly, the bunch— p&na (breathing), bhiita 
(ex. sting), jiva (living), satta (sentient-creature)28 — indi- 
cates the divergent conceptions of the principle of soul in 
our ancient thought. On the other hand, the group Ri i 
(bondage), moha (delusion), mra (death), niraya (hell)29— 


26. ibid,I, 6.5. 108-113; 
tamha Sarngam ti pasaha, gamthehim gaghiya nara visagpt 
kimavippiya. tamh& Jüh&8b oo parivittasefja, jassime arambha 
6avvato Savvattie suparinnaya bhavamti Jesime [tsina go 
parivittasamti, 8e vamts koham ca mBnam ca maya ca iobham 
ta esa tufte viyahite tti bemi 
kByessa viovde esa samg&masiBe viyzhie, #e hu - 
paramgome muni avi hammamane phalagavayatthi kalovanite 
kamkhejja kalam java Sarirabheu tti bemi. 

21. ibid, L, 1.1. E 
se Ayavai logaval kammévai kiriyaCai, 

28. ibid. 14.1.1. 

29, ibid, 1,1, 6. 134. 
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stands for the cause as well as the state of worldly life in 
the earlier phase of the ancient religions of our country, In 
I. 2. 4, 92, the terms dukkha (suffering) and naraga-tirikkha 
(hell-animal) are found added. The cluster — tavam, nàna- 
vam, veyavam, dhammavam, bambhavam (ronpecHvelsi- 
established in Ziman, knowledge, Vedas, dharma, Brahmana)30 
refers to the state of interaction of the Brahmana &nd 

ramana cultures, which gave rise to an integrated Indian 
culture in later times. The highest achievements of the 
Spiritual aspirant are grouped together in the bunch — 
samti (peace), virati (abstinence), uvasa»a (calmness), 
5givvüna (liberation), soyaviya (purity), ajjaviya (upright- 
ness), maddaviya (modesty), ldghaviya (lightness), anat; - 
vaitiya (non-transgression)31, The cluster - hiyam (good), 
Suham, (blissful), khemam (wholesome), nissesam (com- 
plete), ajugimiyam (favourable)32 represents the different 
aspects of the ancient concept of the highest good, the sum- 
mum bonum of the spiritual disciplines. The firm convic- 
tion about a particular doctrine was expressed by any of 
these words ~ difihi (view), mutti (faith, Cf. Pali adhimutti), 
ane? Aem idea), sanga. (notion), nivesana (per- 
suasion)? 


(xi) Prophetic Injections (Panmavana): Our text con- 
tains a few excerpts which are given as universal injunct- 
tions of the Exalted Ones, past, present, and future, These 
passages are definitely of very great antiquity, if not the 
words of the Nayaputta himself, One such excerpt is given 
at the very outset of Chapter IV, called Sammatta-Ajjhayana. 
It runs as follows: Thus. do I say--the Avahamtas (the 
Revered Ones) and the Bhagavamtas (the Lords) of the past, 
present and future, all say thus, speak thus, enjoin thus 
(evam pannava mte), explain thus — all breathing, all exist- 
ing, all living, all sentient creatures should not be killed, 
nor treated with violence, nor abused, nor tormented, nor 
driven away. This is the discipline which is pure, eternal, 
inalterable, and declared by the enlightened ones who have 


30. ibid. 1, 3.1.4, 
31. ibid. I, &. 5.102. 
32, ibid. 1, 8.4.61. 
33. ibid. I, 5. 4. 68, 
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comprehended (the nature of) the world?4, Non-violence is 
always the theme of these injunctions. 

3. Our text provides a vivid picture of the ascetic life 
that dominated the society of the days of Mahavira and 
Buddha. Some of the expressions used in the text are, in 
fact, the prototypes of what we find enunciated in the sys- 
tematic works of early Jainism and Buddhism. 'The moral 
and monastic discipline of the Jainas which was codified in 
later times are discernible here in a rudimentary form 
couched in expressions which are pregnant with principles 
that served as a bridge between the ascetic codes of the 
pre- and post-Mahavira periods. Even the five Mahavratas 
(great vows} which have the universal sanction of all 
schools of Indian philosophers are here only in the process 
of evolution. There are also ideas and concepts that gave 
way to their nearby counterparts which gaíned currency in 
the changed set-up. We shall here study a number of such 
amorphous expressions to see how they contributed to the 
evolution of concepts which later on became static and solid 
in their connotation. 


(i) The Five Mahavratas (Great Vows): Of the five maha- 
vratas of later days, the first, viz. ahimsd,has found place 
in our text in numerous contexts, and is indeed the persis- 
tent theme dominating over all other principles that consti- 
tuted the moral life of those times. All types of himsa@ per- 
petrated on all kinds of beings, beginning from the one- 
sensed organisms up to the fully developed five-sensed 
beings, are condemned. The words damda (panel instru- 
ment) and sattha (weapon of violence) are “repeatedly used 
to denote violence. A person whois careless (pamaite) in his 
conduct and is engrossed in sensual pleasures (gupatthite) 
is called damda(panel instrument)35, All suffering is due 


34. ibid.l, 4,1,1: " 
se bemi-je ya aylya je ya paduppanpa je ya 4gamessa 
arahamti bhagavamto te Savve evamaikkhamti, evam bhasargti, 
evam pannavemti, evam pariivemti-savve pana savve bhita 
Sovve jivà Savve sattà na hargtavva, na ajjáveyavya, ņa 
parighettavv3, na paritSveyavva, ga uddaveyavva, 
esa dhamme suddhe niyie sãsae gamicca loyam kheyanneh ~ 
imp paveiiye. 

35. ibid. L, 1. 4,69: 
je pamatte gunatthie, se hu darnde pavuccati. 


to hims4 qua-Grambha (violent action)35, The word sacca 
(truth) which is the designation of the second mahavrata 
is used with a special connotation in our text. Sacca stands 
for the word of the Enlightened One, that is, the discipline 
propounded by Him37, and not simply 'desisting from false- 
hood'. The third traditional mahavrata , viz. (desisting 
from)  adinnüdana (unauthorized appropriation) is men- 
tioned immediately after (desisting from) sattha (weapon 
of violence)38, This second position occupied by the tradi- 
tionally third mahavrata tallies with the Buddhist custom 
of placing it at the second place in the list of fas. As 
regards the traditional »nahuvrata of brahmacarya (celi- 
bacy), our text usually mentions it as 'vasitt® bambhacer - 
amsi' (practising monkhood, literally ‘living in chastily')39. 
itis also used singly on one occasion49, The use of the 
expression 'bambhavam' as synonymous with 'dhammavam | 
also points to a wider connotation of the word 'bhambha- 
cerat4l, The mahdvrata of aparigraha (non-possession of 
property) is stated through the phrase 'pariggaha m amama - 
yamaye' (not attached to the possessions)42, Which does 
not formulate the vow in the fashion of its traditional defi- 
nition. The indefinite nature of this vow in the Buddhist 
tradition confirms the position of our text in the matter, 
This review of the state of mahdüvratas in the first Srutas- 
kandha of the Aydro clearly demonstrates the uncrystal- 
lized forms of the great vows in those days. A passage of 
the Ayfro deserves our consideration in this connection. 
It mentions a discipline of three ja@mas43, which, if ex- 
plained in the context of sRiras 1.8.1.3-5, might stand for 





36. ibid. 1,3. 1. 13 &4. 3. 29; 
arambhajam dukkhaminam ti nacca. 
37. ibid. 1,5, 5.95: 
tameva saccam nisamkam jam jipehim paveiyam. 
38. ibid. I, 1.3,58 & 1, 8.1. 4, 
aduva adinpadamnam; 
aduvà adinnamaiyamti 
39. ibid. I, 4.4. 44; I, 6. 2. 30 & I, 8.4, 78, 
40. ibid. I, 5.2.35: 
eteau ceva bambhaceram ti bemi 
4j. ibid. 1, 3.1.4. 
42. ibid. I, 2.5. 88. 
43. ibid, 1,8. 1. 15: 
jam@ tingi udahiya 
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the great vows of panaivaydo veramagam (desisting from 
killing), adiyyadanado veramanam  (desisting from theft) 
and musavayüo veramanam (desisting from falsé speech), 
the meaning of musüvüyd. being analogous to that given in 
the Tattavarthabhasya, VII.9, which appears to be a faith- 
ful record of the original content of the vow. These sifras 
run as follows: 


(3) ihamegesim ayaragoyare no sunisamte bhavati, te 
iha avambhattht anuvayamaya hana mega, ghayamana, hanato 
yavi samauujànamünd; (4) aduva adingamaiyamti; (5) aduva 
vayao viumjamti,tam jaha ~- atthi loe, natthi loe, dhuve loe, 
adhuve loe. ... 'Thatis "(3) Some people are not well ins- 
tructed as rude the subject of conduct; they are desirous 
of actions, repeat them in words, they kill (creatures), 
make others kill and approve of (such acts); (4)or, they take 
what has not been given to them; (5) or, they pronounce di- 
vergent opinions, viz., 'the world exists', ‘the world does 
not exist! the world is eternal', 'the world is non- eternal'!, 
and so on." Here the content of the sūtra no.5 may be in- 
terpreted as standing for musavaya (false speech) of later 
times, and we have the Tattvàrthabhágya, V1.9, which ex- 
plains the vow in a similar fashion, to endorse such inter- 
pretation, The traditional great vows as reflected in our 
text are thus the precursors of the classical codification of 
the subject in the other Agamas and the treatises. The 


word wrata! (vow) is also conspicuous by its absence in 
our text, 


i) The Marga (path): The classical definition of the 
moksa-mürga (path of emancipation) is consisting in sam- 
yag-darvsana (right view), samyag -jRana (right knowledge) 
and samyak-cáYitra (right'conduct) is absent. A very 
simple, though immensely poignant, description of the path 
of emancipation has found vent in the statement: se hiffati 
tesim samulthittnamnikkhittadamdagam samanitanam pannā- 
yamamiayan ika muttimaggam (He, the Exalted One, here 
propounds the path of emancipation to those who are exert- 
ing their spiritual vigour, have given up weapons of violence, 
are practising meditation, and are full of penetrating wis- 
dom)44, The spiritual vigour, mentioned here, stands for 


44. ibid. I, 6.1.3. 
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virya (energy) which is the sine qua non of all spiritual 
activity, rejection of violence is the epitome of the Silas, 
and the elements of samadhi (meditation) and prajstà (pene— 
trating wisdom) are clearly mentioned in the statement, 
Sila, samüdhi and prajia, which are traditionally known as 
constituting the Buddhist path of emancipation, are thus 
succinct in the above description. As regards the samyag- 
dargana of Jainism, it is expressed by the term damsaya in 
the following passage: se vamtü koham ca m@yam ca mayam 
ca lobham ca; etam pássagassa damsayam uvaralasatthassa 
paliyamtakarassa ayagam sagadabbhi (he conquers anger, 
pride, deceit, and greed; this is the view of the seer who 
desists from weapons of violence, has put an end to the 
sources (of samsara), being the destroyer of his karmas) 

In another oassage4? the items of pejja (lust). dosa (hatred), 
moha (delusion), gabbha (wanb), jamma (birth), mūra 
(death), naraga (hell), fzriya (animal) and dukkha (suffering) 
are to be conquered for attaining the right view. On yet 
another occasion?! this damsama (view) is identified with 
ditthi (view), mutti (faith), etc., which leaves no doubt that 
the concept is the forerunner of the samyag -darana or 
samyag -dr sti in the system of Jaina ethics. As for the 
samyag-jntna, the expression pannana (Skt. Prajrana), 
mentioned above, is the prototype which is represented by 
the Pali word 'paffia', As regards samyak-caritra, the 
Statements — ahege dhammamaddya üyánappabhiim supay - 

thie care apaliyamagne dadhe savvam gehim parinn@ya (hav- 
ing embraced the dhamma one should practise it from the 
very beginning with extreme precaution and firmness, not 
succumbing (to wordly things), fully abandoning all lust48, 

vaigutte ajjhabpasamvude parivajjae sada pa@vam (being re- 
Served in his Speech and guarding his mind, he should al- 
ways avoid sin)*9, and the like contain the rudiments of the 
system of moral conduct formulated later on. The concept 
of mürga (path) thus is represented in our text through a 
terminology which is most popular in character and far 
away from the later crystallization in the systematic trea- 
tises dealing with the topic. 

^45. . ibid, 1,3. 4, 71-73. 

48. itid, 1,3, 4, 83. 

47. ibid. 1,5. 4, 67-68, 


48. ibid. 1,6.2.35-37, 
49. ibid. I, $, 4. 8T. 
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(iii) Asava: The expression dsava is used in the sense 
of hardship to be borne by an ascetic." Even if the creatures 
injure the body, he should not move from the place;he 
Should endure (with patience), being afflicted with different 
types of @savas (hardships)"50, This is also exactly the 
meaning of the Pali word 'Zsava! in the phrase- adhivāsanā 
pakatabba asavá' (the hardships which are to be got rid of 
through endurance)?1l, The word is used in this very sense 
in the phrase-- je &sava te parissava, je parissava te savā 
(what is hardship is privation, what is privation is hard- 
ship)?2, The meaning of the word parissavd in this phrase 
is analogous to that of the Pali word perissay@ which stands 
for the privation of hunger, heat, cold, insect-bites, and 
so on53, This reminds us of the parisahas in the second 
chapter of the Uttarajjhayana. The expression dsava gra- 
dually underwent a great semantic change in the ethical 
System of the Jainas. 


(iv) Nivvana, Parinivvana, Pamokkha: We have already 
given the synonyms of nivuüna in 2 (X) which unequivocally 
indicate a state of spiritual peace and tranquillity and plia- 
bility of body and mind. The expression yivvuda or givvuta 
which are past participles of nivuünua stands for a person 
who desists from sinful activities and is free from all 
desires94, The expression parinivvüna however is used 
to denote freedom from fear and suffering??, the past 
participle! barigivvuda!standing for the state of being 
a Source of fearlessness and freedom from attachment and 
animosity?9, the expression pamokkha refers to deliver- 
ancefrom suffering dukkhà pa mokhkhasi 57 or death (marana 


50. ibid. I, 8.8.40. 
pana deham vihimsamti, thanZo pa viubbhame àsavehir vivittehim 
tippamanehiyadsae. 
$1. Mnujihima Nik3ya, I, p. 15. (NNM Ean. } 
$2. Ayüro, l, 4.2.13. 
53, Suttanipata (Sáriputtasutta! 
$4, Ryiro, l, 4.3.38 & 1, 8.1.18. 
je nivvuda pavehim kammehim, apnidana Le viyahiva, 
55. ibid. 1, 1.6.121, 
pijjhüittà padilehitta patteyam parinivvanam, 
$6. ibid. I, 6.5.107. 
57. ibid. L, 3.1. 9, & i, 3.3, 64, 
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pamuccati)58. Nivvüna and its equivalents thus primarily 
stand for emancipation from suffering, and not for any po- 
sitive condition of unimpeded bliss as the later thinkers try 
tointerpret them. 


(v) Samdhi: The word appears as standing for the 'junc- 
ture' of birth and death, and is perhaps the precursor of the 
concept of pratisamdhi (rebirth). The expression *&va- 
samdhi (material juncture, or the meeting point of matter 
and spirit) in the following passage clinches the issue: 
"Those who are not addicted to sinful activities might be 
liable to calamities, but the steadfast will bear them. As 
in the past so in the future, the body is (always) subject to 
change and destruction, unstable, transient, non-eternal, 
fattening and defattening, and of a changeable nature; er- 
ceive this material juncture (ruvasamdhi}). For him who 
looks at things rightly, is devoted to one purpose, is dis- 
entangled and detached, there is no passage (from birth to 
birth)'9?, One who has searched out the (proper) moment 
{khaya) of the body has identified the juncture (samdhi)90. 
The phrases macciehim samdhim (juncture with the mortal 
ones®!, logassa samdhim (juncture of the world)82, and 
samdhi jhosito {the juncture destroyed)§3 confirm our con- 
jecture about the connotation of the expression 'samadhi' 
The expressions 'samga' and ‘ samjoga! are also used in 
similar sense. Thus we have“a@vattasoe samgamabhijayati 
(he knows the connection in the current of the whirl)84, 
tete soyd viyakkhata jehim samgam ti padsaha (these have 
been declared to be the currents, look at the connection 





58. ibid, 1,3,1.15 & 3,2. 36 
$9. ibid. I, 5.2.28-30: 
je asatta pavehim kammehim, udáhu te &yarpkà phusarpti iti udahu vire 
te phase puttbo hiyasae se puvvam peyam paccha peyam bheura-dhammam, 
viddhamsana-dhammam, adhuvam, anitiyam, asasayam, cayavacaiyam, 
viparijgama-dhammam, pasaha eyam rüvam, 
Samdbirn samuppeham?TqQassa egayatana-rayassa iha vippamukkassa, natthi 
magge virayassa tti bemi, 
60. ibid, 1,5. 2. 20-21. 
ayam Samdhi ti adakkhu 
je imassa viggahassa ayam khaneti mannesi, 
81. ibid. I. 2.5.127. 
62. ibid. I, 3.3.51 
$2. ibid, l. 5.3. 41 & I. 5.5.38. 
64, ibid. I. 3.1.6. 
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with them) §5, AS for the use of sanzjoga, we find passage 
like 'esa vire pasamsie acceti logasamjogam, esa yde pavu- 
ccat;' (he is extolled aS a hero, he transcends the connection 
with the world, he is called the leader (to the right path)66 
The most significant use of the word is found in the 
following excerpt which gives a total view of the spiritual 
path from beginning to end: dukkham logassa janittd, vamta 
logassa samjogam, jamti vira mahajagany, parena param 
jamii, navakamkhaytti jfvitam?" . That is, knowing the 
suffering of the world, rejecting the connection (sanzjoga) 
with the world, the heroes go on the great path, they rise 
higher and higher and do not hanker after life. Here the 
four factors viz. (1) suffering, (2) the cause of suffering 
(viz. samjoga), (3) the path, and (4) the release from 
hankering which is the cause of suffering are succinctly 
stated. In other words, we here find the rudiments of the 
four dra -satyas (noble truths) of the Buddhists, viz. dukkha 
(suffering), samudaya (cause of suffering), nirodha (re- 
lease from suffering) and marga (the path leading to the re- 
lease). 


(vi Sarvajraid (Omnisciencey There is no reference to 
the subject in our text. On only one occasion, however, it 
is said "one who knows the one knows ali(savvam janai\ and 
one who knows all knows the one; there is fear for thecare- 
less from all quarters, and there is no fear for the careful 
from any quarter; one who controls the one controls the 
many, and one who controls the many controls the one''68, 
The context here is the subjugation of anger, pride, deceit 
and greed and the insight of the seer (pasagassa darpsanam). 
It should therefore be plausible that the knowledge in ques- 
tion refers to the comprehension of the nature and subjuga- 


65. ibid, 1. 5.6.118. 
66, ibid, I. 2. 6.168-170. 
B7. ibid. 1. 3.4, 77-18. 
G8. ibid. I. 3.4. 14-76, 
je egam janai Se sayvam janai 
je savvarp janai se egam jápai 
Savvato pamattassa bhayam, Savvato appamattasga natthí bhayam 
je egarm game se bahum name 
je bahum game se egam name. 
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tion of any of these passions and the consequent conquest of 
the remaining ones. An insight into the nature of any one 
of these passions is followed by an insight into the nature 
of the rest, or conversely the insight into the nature of all 
these is virtually an insight into the nature of any of them, 
The concept of traditional omniscience cannot be read into 
the above statement by any stretch of imagination, 


(vii) Panndna (Perception, Insight) This expression 
played a very important role in the Jaina as well as Bud- 
dhist soteriology, as also epistemology. The Buddhist Pah 
equivalent of this word is panha (Skt. prajhd). The expres- 
sion paxmnmZna has an epistemological sense in the compounds 
sotapaynana (auditory perception), cakkhupannana (ocular 
perception), ghagapannünga (olfactory perception), rasapan - 
nana E areae perceptia), phdsapanntina (tactile percep- 
tion)®2, This is comparable to the Abhidharma conception of 
prajitd, which is common to all states of consciousness 
The otheruse of the term payndna in Jainism is in the sense 
of spiritual insight. Thus the compound savya-samaynda- 
gatapanndnall means 'insight into the nature of all things’. 
Similarly, the phrase mahavtrehirg bannagamamtehim 
panganamupalabbha??, stands for'having obtained insight 
from the great heroes who are possessed of the insight’. 
This meaning of pannaya is in essential conformity with that 
d the expression prajnd in Buddhism, which is the consum- 
mation of the practice of Sila (right conduct) and samüdhi 
(meditation). The expression panyana thus as used in our 
text is pregnant with the future role that it was destined to 
play in Indian thought, specially Buddhism. 


(vii) Jndna (Knowledge) and Dar$ana (Perception): The 
phrase jünati pasati'’ is used to denote two separate as- 
pects of knowledge, the verb 'j@nati' standing for knowing 
through various means, and pēsati for knowing directly 
through perception or intuition, Thus in the description 
sejjam pugna jàgejjü sakha sammuiyáe paravagaranenam 


B9. immi |. 2.1,4 & Il. 2. 1. 25, 

70.  Abhidbarma-kosa-Bhásva, tb. 24, 
Th. Avapro, HOo|4,7.114. 

43. ibid, L 6.4, 78, 

33. nur. |, 2,2, 37 & J. 5. 5.120. 
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annesim và amtie soccd'4, the act of knowing is stated to 
be done through consensus of opinion, or interpretation 

made by others, or hearing from others, The verb pasado 
on the other hand, in the phrase pasamane rivaim pasati 
like sugeti in sugamane sadddim sugeti, denotes simply the 
act of seeing with eyes, exactly as Sugeti denotes simply 
the act of hearing with ears. The word pd@sati is also used, 
as in the statement amio amto putidehamiarani pasati pudho 
vi savamtaim'® (in the interior of the body he perceives 
the foul interior humours and their several streams), figu- 
ratively to denote acuteness of intelligence. The deriva- 
tive p&saga in the usa KT uddeso pasagassa-natthi'’, etam 
pasagassa damsagam 9, kimatthi uvadhi püsagassa 9, is 
used to denote E person of deep insight’. Similarly the 
derivative man? (from ja@nati) in nissGram püsiya nag 
stands for a ‘wise person! (the expression pasiya Meanie 
‘having observed'). It is thus found that the verbs jdnati 
and pūsati or their derivatives were used in various ways 
to denote the different aspect of the act of knowing or intui- 
tion - sometimes accentuating the distinction, and on other 
occasions obliterating it beyond recognition. In the phrase 
nissdram pasiya napi, just quoted, the acts of jWüna and 
dar$ana are simultaneous, the latter being a part of the 
former. The distinction between the derivatives püsaga 
and nani is almost nil, as both imply the penetrating in- 
sight of the seer or the knower, irrespective of the linguis- 
tic aspects of the term. The sharp line of demarcation 
between jifZna and darsana drawn in traditional Jaina philo- 
sophy is absent in our text and the controversies that 
emerged among the stalwart supporters of the different 
theories on the relationship between the twoconcepts should 
have found an aetiological solution from the usages of the 
terms in our text. 


(ix) Dhyana (meditation) The biography of the Nayaputta 
in the ninth chapter is an illustration of the role that was 
74, ibid, 1. 1.1.3. & i 5,6, 114, 

75. ibid. l. 1.5.94. 
76, ibid. I. 2.8.130. 
7i. ibid, L 2.3. 73. 
78. ibid. I. 3.4.32. 
79. ibid. 1.3.4. 81. 

80. ibid. I. 3.2.45. 


xxiii 


assigned to jua (Skt. dhyàna) in the life of an ascetic, His 
austerities flowed from his jnüna. He mediated day and 
night, self-restrained, mindful and Konc enir atga (raimdi- 
vampi jhüyamüne appamatie samühite jhati 8l . He medi- 
rated internally ‘fixing his eyes on the horizontal plane of 
the length of a M (adu porisim tiriyabhittim cakkhuma - 
sajja aitaso jnati 92 "That great hero, free from all dis- 
tractions (akukkue) and Seated (in a suitable posture) medi- 
tated — looking above, below and in front in concentration, 
without guile (apadinye). Free from passions (aka sayi), 
devoid of greed (vigatagehi), and not attached to sounds and 
colours, he meditated."3 The conditions of meditation, 
as succinctly given here, are comparable to those given in 
early Buddhist scripture. Although it is not possible to 
have a full picture of the course of meditation followed by 
the Nayaputta, the strands that we are able to gather from 
stray references make it appear plausible that it was not 
essentially different from the one practised and preached 
by Gautama Buddha. There is passage in our text which 
gives a somewhat vivid idea of what a meditator should do 
for gaining an insight into the nature of things. “With bis 
(mental) eye wide open, and with a penetrating insight into 
(the nature of) the world (logavipass?) be knows the lower 
part, the upper part, as well as the horizontal region, with 
infatuated creatures circling round. He knows the juncture 
of the world. The hero who unfetters the fettered ones de- 
serves praise. As is the interior (world of passions) so is 
the exterior (world circling round), and as is the exterior, 
SO is the interior. In the interior of the body he perceives 
the foul interior humours and their several streams, The 
wise man, observing this and intelligently understanding 
the same, should not eat (his saliva). He should not throw 
himself flat on those things. "545 This is, obviously a prac- 


81. ibid. 1, 9.2. 4. 

82. ibid. 1. 9.1.5, 

83. ibid. I. 9.4. 14-15: 
avi jhati se mah'avire, sagatthe akukkue jnagam uddhamahe 
tiriyam ca, pchamage samZhimapadinne, akasai vigayagehi Saddarüve- 
su amucchic jhati, 

84. ibid. 1, 2.5, 125-133, 
Syatacakkhü loga- vipassi logassa aho bhigayp jüpai, uddham bhagam 
jágai, tiriyam bh&àgar janai; gadhic anupariyattamine 
samdhim viditt3 iha macciehim 
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tice which is the precursor of the h7vünupassanü satipat- 
thana (mindfulness concerning inspection of the interior of 
the body). An important aspect of this meditation is re- 
presented by the gerunds pehüe (paving looked at)85 and 
sapehüe (having comprehended)"", which indicate the 
necessity of right cognitive attitüde towards the world. 
This brief account of meditation, read with the eighth 
chapter called Vimoha -Ajjhayaga which prescribes immobi- 
lity of the body at the highest stage, gives an idea of the 
earliest form of meditation prevalent in the early periods 
of Nirgranthism and Buddhism. 


4. The above account of the contents of the earliest 
book of the Ardhamagadhi scripture of the Jainas is given, 
as far as possible, on the basis of the text itself, as edited 
by Muni Shri Nathmalji, without any reference to the exege- 
tical literature. This study may be considered supple- 
mentary to what has been done by the learned editor who 
has brought to bear his vast knowledge in discntangling 
many a problem that exercised the ingenuity of great 
scholars of the eminence of Jacobi and Schubring. The 
present edition with notes which are so penetrating is a 
valuable contribution to the field of Jainological studies. 
The editor has the blessings, and inspiration of the great 
Saint and reformer Acharya Sri Tulsi who has been inde- 
fatigably working far the spiritual, moral anc cultural re- 
generation of the nation for more than three decades, The 
translator Muni Shri Mahendra Kumarji, B.Sc., has also 
done his job excellently, and we hope he would continue to 
do such work in the future with unabated zeal. 


Nathmal Tatia 
30 June 1981 


Jain Vishva Bharati yLandnun (Rajasthan), 





esa vire pasamsie, je baddhe padimoyac 
jab3 amio tah bahim, jab bahim taba agito, unto apto dehumtarani 
Pusat: pudhovi savamtaim, parpdie padilehic 
se maimam parignaya, ma ya hu lam paceasi, mà tesu tiricchamappa- 
namavatae. 

85. ibid, l. 2,5. 138. 

86, ibid. I. 4.3.32. 
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SECTION I 
" 
qau! suut Padhamo Uddeso 


aay afeaa-qz 
g qu mew ! ao waar uaa. zgnwfe at avo 

waz, THETA 
gekan ar fearat rad agate, 
«Tfgurratt at feari armar gafa, 
gafara at fears amat agafa, 
Saat ar feat ama agafa, 
seers) at fear erret agefa, 
ae ar fandt amma arguta, 
spera xen atr frarstt aera agafa, 
afiar arr arrstt orguifar i 


Appano atthiltz -badam 


1, Suyam me dusam! tenam bhagavaya evamakkhayam — 
ihamegesim no sanná bhavai, tam jaha — 
Puratthimao va disao ágao ahamarhsi, 

Dàhinao va disdo àgao ahamarhsi, 
Paccatthimào va disáo ágao ahamam si, 
Uttarao và disao ágao ahamamsi, 
Uddháo và disáo àgao ahamamisi, 

Ahe va disao agao ahamarnsi, 
Annayario và disào ágao ahamamisi, 
Anudisao va agao ahamam si. 


Existence of Soul 


1. O Long-lived (disciple)! I have heard Bhagavan Maha- 
vira speaking thus; 
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In this world there are many who do not have intuitive 
knowledge (samiña) (pertaining to their previous life) 
such as == 

"Have I migrated (to this world) from the eastern direc- 


tion, 


or from the southern direction, 

or from the western direction, 

or from the northern direction, 

or from the direction above, 

or from the direction below, 

or from any other direction, 

or from any intermediate direction." 


2. qafa vr erri wrafa — 
afia à aat MATET, 
nRa S aat Waareq, 
$ ag sd? 
d ar g qe wg eur wfaca ? 


2. Evamegesim no natam bhavati — 
Atthi me aya ovavaie, 
Natthi me ‘aya ovavaie, 
Ke ahar asi? 
Ke và io cuo iha pecca bhavissami. 


2. Similarly many (people) do not know — 


"Does my soul go on reincarnating, 

or does not my soul go on reincarnating? 

Who was I (in my previous birth) or after departure 
from here what shall I become in my next birth?" 


ANNOTATIONS 1,2: We observe that certain phenomena, 
which we call the phenomena of consciousness, are funda- 
mentally different from the non-conscious or material 
phenomena. Hence the existence of consciousness (or more 
precisely, the conscient reality} has been accepted by al- 
most all schools of philosophy, ancient as well as modern. 
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As the phenomena manifesting consciousness are directly 
perceptible, there is no question of denying the existence 
of conscient reality. All the controversy that prevails in the 
world of philosophy regarding the conscient reality is about 
its eternity or ultimate independence. 

Thus,there are two schools of thought: One which accepts 
the eternal and ultimately independent existence of the con- 
scient reality or psychical reality or soul, and the other 
which denies it. The former is called "spiritualism", and 
the latter "non~spiritualism" or "materialism". 

The non-spiritualists accept the existence of conscient 
reality (soul) but repudiate its transmigration — its past and 
future existence (i,e. previous birth and rebirth). Hence, 
they do not give importance to the question of the direct 
perception of soul or phenomena of transmigration. But 
for the spiritualists, the question is of the utmost import- 
ance. 

However, ali are not able to cognize soul or its trans- 
migration directly. The following four questions constitute 
the enigma of the Spiritual Universe: 


Where from have I trangmigrated? 

Where to shall I transmigrate ? 

Who was I (in my previous birth), or 

After departure from here what shall I become in my 
next birth? 


3. AIF qur anys... 
SEE FRY, 
qqr ziot, 
auii ar afg Asa, dogr. 
gam wr fm arrat agafa, 
afeaorrat ar feari ara agafar, 
weafeemay qr ead amps] agate, 
weree aT fear ara agifa, 
earn at Íaure amat agate, 
we at fauret ara agafa, 
mere at feat emat cn, 
epfasrrsit ar arsit agate | 
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Sejjam puna janejja — 
Sahasammuiyae, 

Paravagaranenam 

Annesini va amtie socca, tam jaha — 
Puratthimào vá disáo agao ahamamsi, 
Dakkhipao và disáào agao ahamamsi, 
Paccatthimáo và disBo ágao ahamamsi, 
Uttarao và disào agao ahamarhsi, 
Uddhao và disáo àgao ahamamsi, 

Ahe và disào Bgao ahamamsi, 
Annayario và dis&o &gao ahamamisi, 
Anudisào và 4gao ahamamsi. 


3. (i) By recollecting himself the (details of) his previous 


(ii) 


(iii) 


birth (or births) or 


Through exposition by one who commands direct 
knowledge (para)! or 


By hearing from someone (who has gained his know- 
ledge from one who commands direct knowledge), 
some (people) acquire knowledge such as — 


"I have migrated (to this world) from the eastern 
direction, 

or from the southern direction, 

or from the western direction, 

or from the northern direction, 

or from the direction above, 

or from the direction below, 

or from any other direction, 

or from any intermediate direction. 


ANNOTATION 3: The seul, being devoid of all material 
qualities viz, colour, odour, taste and touch, is not per- 
ceptible to any of the sense-organs or any other physical 
instrument of knowledge. Such entities which are beyond 
our sensory perception gan be known either through one's 
own extra-sensory knowledge or through the revealation 
made by a person possessing transcendental knowledge. 





1 para denotes here any of those persons who have Extra- 
sensory or Transcendental Knowledge. 
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Now, if a s@dhake (an aspirant exerting himself in as- 
ceticism for achieving self-realization) does not possess 
the extra-sensory power of perception, there are chances 
that due to lack of direct knowledge of soul or its trans- 
migration, he may lose his faith in sadhana (the path 
prescribed for self-realization). In such cases, it is neces- 
sary to assist him to remain steadfast by making him 
directly perceive some transcendental phenomenon, 

Bhagavan Mahavira, it seems, had the technique of 
helping his disciples remember their past life (or lives). 
Thus enlightened with the knowledge of eternal existence 
of soul, the aspirants would exert themselves with un- 
flinching faith and fresh enthusiasm in sddhana. 

This is well illustrated by the episode of Meghakumara, 
the son of king Srenika of Magadha. Meghakumara was ini- 
tiated by Bhagavan Mahavira. On the very first night of his 
ascetic life, Meghakuma&ra, disheartened by inconveniences 
in lodging thought of returning home. On the next morning, 
he approached the Lord. 

The Bhagavan said — Meghakumüra! You are perturbed 
because you had a disturbed night due to inconveniences, 
and now you are thinking of going back. Is it not so? 


Meghakumara — Yes, Lord. It is true, 


Lord — Meghakumara! 1n your previous life you were 
an elephant named Meruprabha living in a jungle. Once the 
jungle caught fire and the wild animals residing init gather- 
ed in an arid zone outside it. The whole area got packed 
with all sorts of creatures. There was not an inch of space 
left. At that time you were also standing there. You had 
an itching sensation and you lifted your foot to scratch your 
body. Perchance, a hare happened to settle under the lifted 
foot. After scratching, when you wanted to lower your foot, 
you saw the hare sitting there, Out of compassion for the 
hare, you did not lower your foot, but kept it raised for two 
and a half days, after which the conflagration subsided. 
‘The creatures started returning to their own places and the 
hare too. Seeing the hare left the place, you tried to lower 
your foot. But it had become stiff and you fell with a bang. 

Meghakumf&ra! You forbore such a great hardship in 
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your birth a8 an elephant, while now you are a human being 
and an ascetic too, Only a little discomfort has perturbed 
you, Is it worthy of you? Then you kept your foot hanging 
in the air out of compassion for one small hare and would 
now like to go back to worldly life where every step of yours 
would result in injury to countless beings? 

On hearing this from the Lord, Meghakumara got lost in 
contemplation and introspection which brought back the 
memory of his previous life. This incident reinforced his 
faith and strengthened his unattachment. Tears rolled out 
of his eyes out of sheer ecstacy. He no more thought of his 
perturbance and resolved to follow the sa@dhan# steadfastly. 
He bowed to the Lord and said — "Lord! I dedicate my 
whole body except the eyes to the services of the ascetic 
order. May the order utilise my humble services." 

This is how Mahavira used to enlighten the sZdhakas. In 
order to develop the memory of previous birth, a s&dhaka 
would sit in meditation and concentrate his mind on any of 
the questions such as: 


a. From which direction have I migrated to this birth? 
Whether from the east direction or the west direction ? 
Whether from the north direction or the south direction? 
Whether from the direction above or below? 

b. Who am I? 

c. Who was ] in the previous birth? 

d. What shall I become in the next birth? 


The ethical code prescribed by Bhagavan Mahavira 
mainly consists in the practice of non-violence (ahimsa). 
Its philosophical base is the existence of soul, Unless a 
Südhaba is enlightened with the unobscured knowledge of 
Soul, he cannot have unflinching faith in the ethical code of 
non-violence, That is why the author of the scripture estab- 
lishes the existence of soul in the very beginning of the pre- 
sent text. 


v. gaia wp vri wee afe Gp sar adaarat | SY 


zata feast ofrar a apace, reas farra 
Rea Afar A atri gire eig t 
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4. Evamegesirh jam natam bhavai — atthi me aya ovavaie. 
Jo imáo disdo anudisáo và anusathcarai, savvao disao 
Savvao anudisao jo Agao anusanicarai goharfi. 


4, Similarly some (people) come to know — 
"My soul goes on reincarnating. 


"That which transmigrates from these directions and 
intermediate directions, and which has migrated (to 
this life)from these directions or intermediate direc- 
tions is none other than !I' (my soul). " 


ANNOTATION 4: 'Who am I?! (koham) and 'I am Het 
(sohamj»these are two very important expressions in the 
discussion of the philosophy of Soul. The former manifests 
the inquisitiveness about the nature of one's own self, and 
the latter signifies direct recognition of the Self (I). 

When the Ácttrya (teacher) was inquired of by his dis- 
ciple as to what was the token of recognition of the soul, 
the Ac&rya replied, "I am He." The expression 'Í am He! 
is thus a means of arriving at the right knowledge known as 
'pratyabhijfía!' in logic, which means a logical conclusion 
based on the recognition of the object of the past experience 
with that of the present one, 'Ego!, which experiences it- 
self as the 'doer', through the assertions such as 'I do!, 'I 
did', '] shall dot, is to be identified with the Soul (the con- 
scient reality) and not with the body (the physical reality). 

It may be mentioned that Soham (I am 'He') is also a 
chant in the Yoga system. There it signifies identification 
of soul with the Supreme Reality. 


v. & arat, Sare, aea, fares à 
5. Se ayavai, logüvai, kammávBi, kiriyavai. 
5. Only he (who comprehends the doctrine of transmigration) 
is a believer in the doctrines of 
Atmavada ~ doctrine of objective reality of soul, 
Lokavada --doctrine of real existence of the world, 


Karmavada —doctrine of reaping tbe fruits of one's 
actions, and 
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Kriyáváda --doctrine that actions are the cause of 
bondage of soul. 


ANNOTATION 5: The principle of non-violence is based 
mainly on the above four doctrines. 

Soul by itself is imperceptible to any of the sense-organs. 
It is perceived only through the medium of body. 

The world is also an ultimate reality just as the soul is, 

The whole system of material body is governed by 
karma, The system of karma, in its turn, is governed by 
kyiyd == actions. The fundamental cause of diversities 
and changes in the world is action. So long as there are 
vibrations, disturbances and various sorts of emotions in 
the soul, it continues to be bound by the atoms of the kar- 
mas, which results in its continuous transmigration in 
different species. Transmigration or reincarnation clearly 
signifies the existence of soul. The cause of rebirth is the 
bondage of karma, and the cause of bondage is action. All 
this takes place ‘in the world’ itself. There exists in the 
world an infinite number of souls and material substances. 

Cultivating discipline in our behaviour towards other 
souls and material substances is the fundamental basis of 
non-violence. 


amequ-qd 
&. sre eret 3g, HAY ag, Seat aris ara erfaremnfa | 
Ássava badam 
6. Akarissam caham, karavesum caham, karao yavi 


Samanunne bhavissami. 


Cause of Influx of Karma Particles 


6. I had acted, I had caused others to act, (and 1 had app- 
roved of others‘ indulgence in actions.) 
{I act, I cause others to act, and I approve of others! 
actions.) 
{I shall act, I shall cause others to act,) and I shall 
approve of others' actions. 


N 
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dux-ad 
v. nafa wemrdfa Haifa cmrnaenmpewr  qfesrfepre 
wafer | 


Samvara-padam 


T. Eyavamti savvavarhti logarnsi kamma-Sam&rambhàá 
parijaniyavva bhavamti. 


Stoppage of Influx 


7. One should first comprehend that ali such actions! 
taking place in the world? are the cause of the influx of 
karma particles and then should torswear them. 


amtaa-afeorm-qd 


s.aq[«wmpq-eTg ae ax afta, 
wr ama frar ar orqrfaerrei? ar sp uz, 
aar frar aearent orqfaurait «dfe, 
ATTRA rte de, 
faster Fra q qisa i 
Assava-parina ma -padam 


B. Aparinnaya ~kamme khalu ayam purise, 
Jo imao disáo vá apudisào và anusanicarai, 
Savváo disao savvao anudisáo saheti, 
Anegaruvao jonio sarndhei, 

Virüvarüve phase ya padisarhvedei. 





1. Kamma-samarambha — 
The term kamma (Skt. Karman), which has several 
meanings is used here in the sense of action (i.e. kiriya) 
causing influx of karma particles. Whole phrase, then, would 
mean 'indulging in activities of mind, speech and body'. 


2. In this context Joka means the world of non-ascetic actions. 
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Consequences of Influx of Karma Particles 


8. Only a person who does not comprehend and forawear 
actions undergoes transmigration in various directions 
and intermediate directions, 

Loaded with the lot of accumulated karma particles, he 
wanders in all directions and intermediate directions, 
keeps on binding his soul to various genera and exper- 
iences (there) various sorts of feelings. 


ANNOTATIONS 6,8: These aphorisms furnish in short the 
essence of Bhagavan Mah&vira's ideology which may be 
summarised as follows: 

Indulging in actions and abstaining from them are respec- 
tively the causes of transmigration and its cessation. The 
succeeding Acsryas have expressed this view inthe follow- 
ing verse: 


Asgrvo bandhahetuh sy, 
Sarwaro mokgakarayam. 
Itiyama* hati drsti- 
Ranyadasyah prapatichana m. . 


(Indulging in actions is the cause of the influx of Karma 
particles and hence the cause of bondage, while forswear- 
ing them is the cause of salvation. This is the essence of 
Bhagavan Mahávira's philosophy; everything else is merely 
elaboration). 
«rH-dlg-qd 

$. qeu BY TT IT TaARAT | 
Kamma -soya -padam 
9. Tattha khalu bhagavaya parinná paveiya. 
Fundamental Motives of Actions. 


9. In the context of Karma-samarambha, Bhagavan Maha- 
vira has taught discernment (i.e, first comprehension 
and then forswearing). 
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1e. uuu pa afa, 
CUG Ei thb O u LLUN 
ATS-ACH-AVAMT, 
ganfan i 


10. Imassa ceva jiviyassa, 
Parivarhdana - manana - püyanae, 
Jai - marana - moyanp&e, 
Dukkhapadigháyaheum. 


10. (These are the four ultimate motives of activities in 
life:) 


For the sake of survival, 

for the sake of honour and reverence, 

for the sake of birth, death and liberation, 
for the sake of prevention of miseries, 
(one indulges in actions.) 


ANNOTATION 10: (i) Man consumes various drugs and 
medicines for survival. Believing that ‘life sustains life!, 
he kills and exploits other lives in order to sustain his, 

(ii) In order to earn admiration, fame and name, he in- 
dulges in such competitive activities as wrestling, acquatic8, 
mountaineering, etc. 

(iii) In order to earn reverence, he acquires wealth, 
power, etc, 

(iv) In orderto gain honour, he indulges in such activities 
as war. 

(v) Birth: Desire to beget children and worries about 
his next birth make men indulge in various kinds of acti- 
vities. 

(vi) Death: Such activities as avenging death, making 
offerings to departed souls are indulged in, in connection 
with 'death', 

(vii) Liberation: Motivated by liberation he carries out 
Such activities as worship, etc. 

(viii) Prevention of Miseries: For ameliorating agonies 
and curing diseases, he requires drugs and medicines, pro- 
duction of which involves violence to birds, animals etc. 
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AAl-AEMN-TS 

ee. Varta aaa fu sen-an o fesrfenperr 
afar i 

Sa mvara -sáhaná -pada m 


11.  Eyávarhti savvavamti, logamsi kamma- 
Samarambh2 parijaniyavva bhavamti, 
11, One should first comprehend that all such actions 


taking place in the world are the cause of the influx of 
karma particles and then should forswear them. 


ts. wee dhifa wrain qfowmem wafer, A g got 
qfesomaq-818 1 
—f« &fg i 


12. Jassete logamsi kamma-samarambha parin- 
nàyà bhavamti, se hu muni parinnàya-kamme. 


— Tti bemi 


12. Only he, who discerns (i.e. comprehends and for» 
swears) all such actions, which are the cause of the 
influx of karma particles, is a true ascetic (muni), 
(for a true ascetic is he), who has discerningly for- 
sworn actions, 


— Thus I say. 


ANNOTATION 12: In this aphorism, the muni is defined to 
be a person, who has forsworn all sorts of :ctions. This 
is comparable with Bhagavad Gilá's (4/19) definition of a 
pandita (i.e. sage): 


"Yasya sarve -samarambhih 
Ká ma -sa mkaipa -varjitàh 
Jfitnügni -dagdha -kay mügam, 
Tamüàhup panditam budhfp. 
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(He, whose actions have been dissociated from attach- 
ment and desires, and have been consumed by the fire oí 
knowledge is called pandita by the wise). 

The Bhagavad Gild (1'7- 2,3) also elucidates the terms 
karmayoga (actions controlled by spiritual discipline) anc 
karmasamnyasa (renunciation of actions). 


The harmayoga enjoins one to persevering in actions, 
without having desire to get their rewards, abandoning the 
egotistic instinct, and dedicating their merits to God, 

The bay ma -sarimyása , however,has been interpreted di- 
versely by different scholars, thus-— 

(a) Abstinence from the actions which are accompaniec 

with rewards. 

(b) Renouncing the desire for reward of one's actions. 

(c) Total abstinence from all sorts of actions (for every 

action is vicious). 


Bhagavàn Mahavira, however, harmonised karma- 
Savimyasa with karmayoga. His technique of achieving 
self-realization mainly consisted in samwara — the stop- 
page of the influx of karma particles through total absti- 
nence from all actions, But this is not feasible in the very 
beginning. ` Therefore, it is advisable to refine the actions 
first througH nirjara (by employing onself in right actions) 
and then to stop them. Total cessation of actions is 
achieved only on the verge of the final liberation. 

The discernment of the indulgence in actions taught in 
the aphorism 7-12, thus includes both the karmayoga and 
the karma -sanmyasa — refinement of actions followed by 
their cessation. 
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SECTION I 


atat seat Bio Uddeso 


ATTY qa. 

t3. sre atte afe, greta sfr: ı 

Annàna -padam 

13. Atte loye parijunne, dussambohe avijanae. 

Ignovance 

13. One (who) is afflicted (with lust) is bereft (of knowledge 


and perception). (Truth) always baffles him, (conse- 
quently ) he remains benighted. 


tv. afer vitu quafira | 
14.  Assim loye pavvahie. 


14. In this world, he (the benighted one, and hence, the 
ignorant one) feels distress. 


gafawigaigut-ad 
tX. Weg aeq qut ara, amer afeerrfa à 
Pudhavikdiyahimsd -padam 


15.  Tattha tattha pudho pasa, atura paritdvernti. 


Injury to Earth Beings 
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15. See! almost everywhere the passionate men are tor- 
menting (beings of earth-body). 


ANNOTATION 15: Sex, luxury, anger, fear, pleasure, etc. 
are the various kinds of passions, While he seeks objects 
to satiate his passion (of sex, of pleasure etc.) a passionate 
man causes violence, Passion is the cause of mental per- 
turbance. A perturbed man falls an easy prey to desire and 
indulges in violence. 


t&. dfa uror gafea | 
16.  Sarhti pana pudhosiya. 


16. (Each of the) beings of earth-body) has its own body 
to inhabit, 


ANNOTATION 16; Gautama, the chief disciple of Bhagavan 
Mahavira asked — Bhagavan! whether one, two, three, four 
or five beings of earth-body collectively build one body, 
absorb nutrients for sustenance, assimilate those nutrients 
and then through the assimilation build the body? 

Bhagavan—No, they do not do so, Each of the beings of 
earth-body builds a different (individual) body. It also takes 
and assimilates ite food (nutrients) individually. 


19. SFFXTHTWT qUY qve t 
17,  Lajjamünà pudho pasa. 


17. See: Every (ascetic who has ceased from causing vio- 
lence’ to these beings ) leads a life of self-discipline, 


qs. Mae wife wt qaam i 
18.  Anagárü motti ege pavayamana. 


18, (And discern from them) those pseudo-monks, who, 
despite professing, "we are mendicants", (act lke 


1. By vidence (hi/ksa)is meant all actions of injuring, 
hurting, causing harm, killing, etc. 
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hauseholders i, e. cause violence to the beings of earth— 
body). 


43. afr fae meafg aig gar-me qafaucd 
BATCH TO reped TTT fafeater | 
19. Jaminam viruvaruvehim satthehirh pudhavi- kamma- 
SamBSrambhegam pudhavi - sattharh samZrafnbhe- 
mape anne vanegarfive page vihirhsai. 


19. He (pseudo- monk), employing various kinds of weapons, 
indulges in actions involving earth, (thereby) causing 
vidence to the beings of earth-body. (He causes vio- 
lence not only to the beings of earth-body, but also) 
causes violence to different kinds of other beings. 


ANNOTATION 19: In this world there are many kinds of 
beings and many substances. One man's food is another 
man's poison. A substance which is harmful to a particu- 
lar kind of beings is termed a8 weapon for that kind. 'The 
term weapon is a general one which includes physical im- 
plements as well as processes which when operated upon 
beings would cause violence to them. The implements or 
the process may be homologous i.e. composed of the same 
material as body of the victims or heterologous, i,e, com- 
posed of material which is different from the body of the 
victims.or combination of both. Besides physical weapons 
described here, there is the unrestrained impulse for vio- 
lence which in itself is a psychic weapon. It should be noted 
that the psychic weapon is in itself the cause of pranatipata 
(sin of violence) irrespective of the operation or non-opera- 
tion of the physical weapons. 
The following nine kinds of weapons are enumerated in 
the Niryukti (the earliest commentary) on the Áyitro: 
i. Implements such as plough, pick-axe etc. used for 
ploughing, digging, etc.; 
ii. Horns of deer; 
iii, Wood; 
iv. Fire; 
v. Excretions; 
vi. Homologous weapons, e.g. two different incompatible 
types of soil,when mixed,kill the earth-being; 
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vii. Heterologous weapons, e.g. water, fire; . 
vili. Combination of 6 and 7 above, e.g. water mixed with 
soil; 
ix. Psychic weapon, i.e. unrestrained impulse for 
violence. 


Ro. TET AT spar Eon qe | 
20.  Tattha khalu bhagavaya parinna paveiya. 


20, (Hence) Bhagavan Mahavira has taught discernment 
(i.e. comprehension and forswearing) with respect to 
this issue. 


24. gave 34 A, 
memm- NANE, 
geeufsuvmts 1 


21. Imassa ceva jiviyassa, 
Parivamdana - manana - piiyanie, 
Jai ~ marana - moyaniae, 
Dukkhapadighayaheum. 


21. 1. For the sake of survival, 
2. for the sake of praise, honour, reverence, 
3. for the sake of birth, death, liberation, 
4, for the sake of prevention of miseries, — 


82. aada gefi aring, avg at qafa-aed 
wT, sup aT gafra AAA uper | 
22. Se sayameva pudhavi-sattham samarambhai, annehim 


và pudhavi - satthami samarambhavei, anne và pudhavi- 
Sattharh samBrarhbhanite samanujanai. 


22. Some monk either indulges himself in action causing 
violence to the beings of earth-body through various 
kinds of weapons, makes others to cause violence to 


the beings of earth-body or approves of others causing 
violence to the beings of earth-body. 
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22. dr afgana, FF eater | 


23. Tam se ahiyde, tami se abohie. 


23. Such an act of violence proves baneful for him. Such 
an act of violence deprives him of enlightenment. 


S. Hr d STANT, arate STHETG | 
24, Se tam saribujjhamane, &yániyam samutthae. 
24, He (true ascetic), comprehending it (i.e, consequences 


of act of violence) becomes vigilant over the practice of 
self-discipline. 


a AT aa Ta aT at afan warf oe 
was TT ung TU, 
Uu Ww Fie, 
Vg Ws um, 
UN Wwe uua 


25.  Socca khalu bhagavao apagaràágam và amtie 
ihamegesim natarh bhavati — 
Esa khalu gamthe, 
Esa khalu mohe, 
Esa khalu mare, 
Esa khalu narae. 


25. Hearing from Bhagavün Mahavira himself or from the 
monks, one comes to know; — 


It (i.e. causing violence to the beings of earth- 
body), in fact,is the knot of bondage, 

it, in fact, is the delusion, 

it, in fact, is the death, 

it, in fact, is the hell, 


3&. Feared vise etti 


26.  Iccattham gadhie loe. 
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26. (Nevertheless) man impelled by the aforesaid motives 
becomes engrossed in (the acts of inflicting injury to 
the beings of earth-body). 


ro. afio; frequüfz weg qafa-eem-ruredui gafa- 
TATA soy aurem qup faz i 
27.  Jamipam virüvarüvehim satthehim pudbavi- kamma - 
samarambhenam pudhavi - sattham samBrarhbhe- 
mne anne vanegaruve pane vihimsai. 

27. He, employing varias kinds of weapons indulges in 
actions involving earth, (thereby) causing violence 
to the beings of earth-body. He causes violence not 
only to the beings of earth-body, but, also causes vio- 
lence to the different kinds of other beings. 


gefastramy sfrarer-3avrratu-qd 
ac. à NÍR err sey, HAT seq eB | 
Pudhavikaiyanant jivatta vedanübodha ~padam 


28. Se bemi—appege amdhamabbhe, appege aridhamacche. 


Earth-Beings, their Animation and Experience of Pain 


(Just as consciousness of a man born without any 


BenBe-organs (i.e. one who is blind, deaf, dumb, 
crippled, etc. from birth) is not manifest, the cons- 
ciousness of the beings of earth-body is also not mani- 
fest.) (Nevertheless) such a man (the one born organ- 
less) (experiences pain) when struck or cut with a 
weapon, (and so aiso do the beings of earth-body). 


RE, HAT rage, AIH TTT, 
HAY AOA, THY TOA, 
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29. 


HAY grew, AI oed, 
ayy afani, acy fema, 
apart ofa, seq raè, 
HAY SHAS, THY gave, 
Hy TAA, TUT TRA, 
attr fagei ott Fagard, 
ami TUS, HT SINTA, 
amy faqar, aA fara, 
ROT TASH, SA MAE, 
Fy Gey, WAT NH, 
HORT gH, AAA Ee 
Ty geWeW, AAN KAA, 
mAT ifa, rA faneg, 
TY gae, sc gae, 
At Haast AA taai, 
RT gar, HHT gA, 
MT AEA, AGT grzsed, 
HTT zuWew, eu Tae, 
Hay freed, WAN faery, 
TAY ATTA, TY ATA, 
AAY TARR, MAA Terms, 
RAT ausit, IAN VENEA, 
amy poA, TY qoorqse, 
HAY MATR, spp vr, 
Ay afgani, IY afore, 
IAA HIERE, qunr MHEAR, 
AN frere, srt forera, 
aay digues, echt AET i 


Appege payamabbhe, appege payamacche, 
Appege gupphamabbhe, appege gupphamacche, 
Appege jafnghamabbhe, appege jarnghamacche, 
Appege janumabbhe, appege japumacche, 
Appege ürumabbhe, appege ürumacche, 
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29. 


Appege kadimabbhe, appege kadimacche, 
Appege nabhimabbhe, appege nSbhimacche, 
Appege uyaramabbhe, appege uyaramacche, 
Appege paSamabbhe, appege pasamacche, 
Appege pitthamabbhe, appege pitthamacche, 
Appege uramabbhe, appege uramacche, 
Appege hiyayamabbhe, appege hiyayamacche, 
Appege thanamabbhe, appege thanamacche, 
Appege khamdhamabbhe, appege khamdhamacche, 
Appege báhumabbhe, appege báhumacche, 
Appege hatthamabbhe, appege hatthamacche, 
Appege arhgulimabbhe, appege amgulimacche, 
Appege nahamabbhe, appege nahamacche, 
Appege givamabbhe, appege givamacche, 
Appege hanuyamabbhe, appege hanuyamacche, 
Appege hotthamabbhe, appege hotthamacche, 


Appege damtamabbhe, appege darhtamacche, 
Appege jibbhamabbhe, appege jibbhamacche, 
Appege talumabbhe, appege talumacche, - 
Appege galamabbhe, appege galamacche, 
Appege ganidamabbhe, appege garhdamacche, 
Appege kannamabbhe, appege kannamacche, 
Appege niisamabbhe, appege násamacche, 
Appege acchimabbhe, appege acchimacche, 
Appege bhamuhamabbhe, appege bhamuhamacche, 
Appege nidalamabbhe, appege nid&lamacche, 
Appege sisamabbhe, appege sisamacche. 


(On simultaneously} cutting and severing with weapons, 
(all the following 32 anatomical features of a man, he 
suffers excruciating pain, though he would not be able 
to express it) 

Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip, tooth, tongue, 
palate, throat, temple, ear, nose, eye, brow, fore- 
head, and head. 

(So is the case with the beings of earth-body). 


3o. SAN AIRT, AAN Jaw | 
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30.  Appege samparmarae, appege uddavae. 


30, Man (experiences pain) when forced into unconscious- 
ness or when deprived of life, (So do the beings of 
earth-body). 


ANNOTATIONS 28-30: Once a disciple asked Bhagavan 
Mahávira—O Venerable One! the beings of earth-body can 
neither see, nor speak, nor hear, nor move about, Then, 
how can one ascertain that it has life and it experiences 
pain on being struck or cut with some weapon? 

Bhagavan Mahavira replied — O disciple! suppose 
that there is a man, who is blind, deaf, dumb, and crippled 
since his birth. Moreover, he is completely limbless—just 
a ball of flesh like the son of queen Mrg&(vide, the Vipaka 
Sutra). Now, suppese that someone strikes or cuts him 
with weapon. The poor fellow, being blind etc. can neither 
see, nor hear, nor speak, nor move about. In the absence 
of vision, audition, speech, and locomotion, will it be right 
to say that the fellow is devoid of life and that he does not 
experience any pain on being struck or cut? 

Bhagavan Mahavira further said— And again suppose that 
there is a man with normal physique. Some other men 
equipped with various sorts of weapons attack him cutting 
and severing simultaneously all the thirty two anatomical 
features of his body (enumerated in the 29th aphorism), 
Now, the man becomes blind, deaf, dumb and crippled. He 
can no more see, hear, speak or move about, Would it 
mean that he has no life? Would he not feel severe but in- 
expressible pain? 

The disciple replied — Yes, Bhagavan! it is true that 
the man would feelthe pain. But, my doubt is yet not re- 
solved, For, there is a world of difference in the wounded 
man and beings of earth-body. Despite his inability to ex- 
press his pain, the respiratory movements in the man are 
clearly visible, whereas they are absent in the said earth- 
lives. - 

Bhagavan Mahavira said-—1t is not so, my disciple. 
The process of respiration is present in the beings of earth- 
body too, but it is not perceptible. Like a man in a swoon, 
the beings of earth-body do not manifest consciousness, 
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This is due to the ‘constant coma produced by the "deep 
slumber producing" Karma, known as "Styanarddhi". 

Further elucidating the point, Bhagavan Mahavira conti- 
nued-— A man in swoon may be unconscious either externally 
or internally. In the latter case, the inner consciousness 
is also benumbed, so that nothing is felt or experienced. 
But in the case of external swoon, only the external cons- 
siousness is lost, The inner consciousness, being active, 
experiences pain. A similar state prevails in the beings of 
earth-body. They experience pain through inner conscious- 
ness on being struck or cut. 


Gautama „the chief disciple of Bhagavan Mahavira, 
asked—— On being attacked, what sort of pain does a being 
of earth-body experience? 

Bhagavan Mahavira — Gautama, suppose a young and 
strong man hits an old feeble man on head with both his 
hands. What sort of pain does the old man feel on being 
hit on the head by both the hands of the young man? 


Gautama — Bhagavan! The old man experiences ex- 
cruciating pain. 

Bhagavan Mahavira — Gautama! On being attacked, the 
being of earth-body experiences much more pain than that 
experienced by the old man!. 


Thus, in the three illustrations, Bhagavan Mahavira has 
compared the state of consciousness and cápacity to ex- 
perience pain of the beings of earth-body with those of the 
persons, who are insensible since birth, rendered insensi- 
ble with weapons, and in the state of swoon respectively. 


fgarfaan-ta 
34. Cea aes TATA INE Teas arta emper wafer | 
Himsüvivega -pada vi 


31.  Ettha sattham samáraxibhamánassa icchete S&rambhü 
aparinnata bhavarhti. 





1. Bhagavati Sutra, 19-35. 
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Forswearing of Violence 


31, He who uses a weapon on the beings of earth-body 
has neither comprehended nor forsworn actions (caus- 
ing violence to the beings of earth-body and other 
beings residing in the earth. ). 


39. TT qe ST TTOWHTSRES. Sead aren ferta wats | 

32. Ettha sattham asamarambhamanassa icthete drarhbha 

parinnata bhavamti. 

32. (On the contrary) he who does not use any weapon on 
the beings of earth-body, has comtprehended and fors- 
worn actions (causing violence to the beings of earth- 
body and other beings residing in it. ). 


33. d aferorra Agat ta aa qufa-qed sores, qquotfa 
gafe minasa, Haw] qufrand gard 
THAT TH | 
33. Tam parinnaya mehkavi neva sayam pudhavi - sattham 
sainarambhejja, nevannehim pudhavi - sattham sam- 
Arambhavejja, nevanne pudhavi- sattham samaram- 
bhamte samanujanejja. 
33. iiaving discerned this, a sage should neither use any 
weapon causing violence to the beings of earth-body, 


nor cause others to use it, nor approve of others using 
it. 


av. TG gefa- omar wf, d g qut 
qfevetrq-m3 | 
—fa afa i 


34. Jassete pudhavi-kamma- samarambha parinnata 
bhavamti, se hu muni parinnata-kamme. 


— Tti bemi 
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34. He, who discerns (i.e. comprehends and forswears) 
the actions that cause violence to the beings of earth- 
body can be regarded as a (true) ascetic (for a true 
ascetic is he) who has discerningly forsworn actions. 


— I say so. 
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SECTION HII 
" 
REF Tear Taio Uddeso 


qaror-qd 
4. 3 afa cir aera enmt soared, foramrafsao smi 
ganmi Frater à 


Sa mappana -padam 


39. Se bemi~—se jah&vi anagare ujjukade, 
niyagapadivanne amayar kuvvamane viydhie, 


Dedication of the Aim 


35, I say—— 
Which is the conduct that distinguishes a monk from a 
non- monk, 


A monk is he, whose conduct is ingenuous, who has de- 
voted himself to the path of achieving salvation, and 
who never indulges in hypocrisy (i.e. laxity of efforts 
inspite of good ability to follow the path of Sadhand) ; 
(one who deviates from this conduct is a non- monk). 


ANNOTATION 35: The following are the three maxims for 
achieving the Goal: 


(i) Guilelessness in conduct, 
(ii) Devotedness to the Goal, 
(iii) Sincerity of efforts. 


According to the author of the scripture,above three are 
the criteria of a monk. Straightforwardness is the fun- 
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damental tenet of religion. A crooked man cannot be reli- 
gious. Religion abides only ina pure soul and orlly he who 
is straightforward is pure. 

Crookedness is practised by him who wants to twist the 
truth, On the contrary, one who wants to present the truth 
without distortion is straightforward in all his activities of 
body, mind and speech, He would be practising what he 
preaches. In accordance with this, Bhagavan Mahavira has 
recommended the following four ways of practising truth: 


(a) Guilelessness in bodily expreasion, 
(b) Straightforwardness of thoughts, 
(c) Ingenuousness of speech, 1 

(d) Harmony of speech and action. 


RG. BY agr fermi, vate oreparferar 1 ferorfara fareitferd à 


36. Jaye saddhie nikkhamto, tameva anupáliya, 
Vijahitiu visottiyam. 


36, One should preserve, without the slightest diminution, 
the faith which one had at the time of renunciation. 
One should not be swept away by the eddies of mercu- 
rial mind. 


ANNOTATION 36: When a sádhaka — an aspirant of the 
Moksü ~~ is initiated into the path of sadhanü, his zest is 
certainly like the crescent moon, Even the slightest dimi- 
nution of it is not desirable. Yet, during the prolonged 
course of sadhand, it is not improbable that the s@dhaka's 
faith may remit slightly. Here, therefore, the teacher ad- 
monishes the novice to ever invigorate his faith continuous- 
ly in the path. In case he is not able to make any progress, 
he is expected at least to persevere in his sadhana with 
the initial intensity. 

The eddies, the mental fluctuations, or the doubts, are 
the dangerous pitfalls for the sadhaka. 


35. THAT ATL ARTA | 
37. Panaya vira mahüvihini. 
1. (Sthānānga Sutra, 4/102). 
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37. The valiant Sadhakas have dedicated themselves to the 
Great Path. 


ANNOTATION 37: Non-violence is the path to liberation. 
It is everywhere, eternal and for everyone. That is why it 
is a Great Path. All those who have been dedicated to it 
or will be dedicated to it wil! attain liberation. 


The Great Path also means Kundalini (vitality). An en- 
terprising ascetic, for his sublimation, dedicates himseif 
to this stream of vitality and makes it flow towards his 
brain through his spinal ehord. Consequently his instinct 
of violence disappears. That conduct which is circumscrib- 
ed by space and time is a smaller path. Equanimity is not 
so circumscribed. It can be practised in all space and 
time. That is why equanimity also i8 a Great Path. 

Equanimity is not a creed. Itis Religion in itself. Ail 
those who have attained peace have treaded, are treading 
and will tread this Great Path. And yet it remains as 
capacious as ever, 


marna srfeurer -ArI TE 


3c. A wp ATTY aR ANT i 
Aukaiyánarh atthitta -abha yadàána -pada ri 


38. Logam ca anae abhisamecca akutobhayam. 


Existence of the Beings of Water -body and Promise of 
Non -intimidation to them 


38.  Comprehending the (living) world of t^e beings of 
water-body through the teachings of the Omniscient, a 
Sadhaka should make it free from all sorts of intimi- 
dation on his pari. 


38.8 aff mc ar MPO oases cpp aeei 
SHTETAS | 
Sr a sport RIT, À rar SUSVITESHEN | 
SP IM STET, Q SEU EATER | 
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39. Se bemi — neva sayari logam abbhaikkhejja, neva 
attanam abbhaikkhejja. 
Je loyam abbhaikkhai, se attanam abbh&ikkhai. 
Je attanami abbhaikkhai, se loyarh abbhaikkhai. 


39. Isay — 
One should neither deny (the existence of the living) 
world (of the beings of water-body) nor should he 
deny (existence of)one's own soul. He who denies 
(existence of the living! world of the beings of water- 
body) denies the existence of his own soul. 


ANNOTATION 38: A disciple asked his teacher, "Vener- 
able One! No one denies one's own existence. Is it not then 
strange to ask one not to question one's own existence?" 
The teacher replied, "If anyone denies the existence of 
life in the beings of water-body, it amounts to denying one's 


Own existence, for consciousness in the water beings of 
water body is identical with his own consciousness, " 


The term abbhüikkhejia (Skt. abhyakhyayet) means to 
malign, asperse, slander or accept falsehood as truth. 


amamreatgar-qa 

Yo. ARAN gA TE I 
Aukatyahimsa -pada vh - 

40. Lajjamana pudho pasa. 


40. See] every (ascetic who has ceased from causing 
violence to thesebeings )leads a life of self-discipline 


Y. STERTTST PPP. np GTA | 

41.  Anagárà motti ege pavayamana. 

41. (And discern from them) those pseudo-monks who, 
despite professing, "We are mendicants" (act like 


householders, i.e. cause violence to the beings of 
water- body), 
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x afr freqetig qug siamea Ao sag- 
aaria Hog auiem wrop fafgufa | 
42. Jaminam virüvarüvehirh satthehim udaya - kamma - 


Samarambhenam udaya - sattham samararhbhamiane 
anne vanegartive pane vihimsati. 


42. He (pseudo- monk), employing various kinds of weapons, 
indulges in actions involving water, (thereby causing 
violence to the beings of water-body). (He causes vio- 
lence not only to the beings of water-body, but also) 
causes violence to different kinds of other beings. 


w3. de aT spraar qfeverr qafaqr t 
43. Tattha khalu bhagavaya parinna pavedita. 


43. (Hence) Bhagavan Mahavira has taught discernment 
(i.e. comprehension and forswearing) with respect to 
this issue. 


Wes. Enea aq faata, 
qfcsiavr-nTOTUT TTG, 
sTÉ-TCUI-HITUITU, 
gremfewnids i 
44.  Imassa ceva jiviyassa, 
Parivamdana - m&nana - piyanie, 
Jai - marana - moyanae, 
Dukkhapadighayaheurn. 
44. (1) For the sake of survival, 
{2) for the sake of praise, honour, reverence, 


(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries, — 


“4.3 «uma sago qun, amis dT wed 
CHa, aeu ar wagen TIN TATA | 
Se sayameva udaya-sattharh sam&rarübhati f 


annehim vā udaya- sattham samarathbhaveti, 
apne va udaya-sattham sami&rarhbhamte samanujanati. 


45. 
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45. Some monk either indulges himself in actions causing 
violence to the beings of water-body through various 
kinds of weapons, makes others to cause violence to 
the beings of water-body or approves of other causing 
violence to the beings of water-body. 


v&. d 8 Agate, FF Ta | 
46, Tam se ahiyae, tam se abohie. 


46. Such an act of violence proves baneful for him. 
Such an act of violence deprives him of enlightenment. 


vs. A d. agp, ATA ez | 


471. Se tam sambujjhamane, @yayiyam samu[tháe. 


47. He (true ascetic), comprehending it (i.e. consequence 
of act of violence) becomes vigilant over the practice of 
self-discipline, 


xs. aay Ge waa wom ar cif senate ur 
wafa— 
Tu ay TA, 
qu wq Ate, 
UU Mt AT, 
TE AY TW | 


48. Socc& khalu bhagavao anagaranam vā amtie ihamege- 
sim nayam bhavati — 
Esa khalu gamthe, 
Esa khalu mohe, 
Esa khalu mare, 
Esa khalu narae. 


48. Hearing from Bhagavan Mahavira himself or from the 
monks, one comes to know, =- 
It (i. e. causing violence to the beings of water-body), 
in fact, is the knot of bondage, 
it. in fact. is the delusion. 
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it, in fact, is the death, 
it, in fact, is the hell. 


ve. gear nfzg eiu i 
49.  Iccattham gadhie loye. 


49, (Nevertheless) man impelled by the aforesaid motives 
becomes engrossed in (the acts of inflicting injury to 
the beings of water-body). 


yo. Wirt freqeafg wale SuoprWarWIEWDp veya 
SHTEWTUD epus] apres qrup fafgafèr | 
50.  Jaminam virüvaruvehim satthehim udaya - kamma -~ 


samarambhenam udaya - sattharh samarambhamane 
appe vanegaruve pane vihimsati. 


50. He, employing various kinds cf weapons indulges in 
actions involving water, (thereby) causing violence 
(not only) to the beings of water-body, (but also) to 
different kinds of other beings. 


AHEM Staa-Aanrata-qz 
49. 8r afit oriri stared, ardt ARE | 
Aukaiyanani jivatta -vedapabodha -pada ri 


91. Se bemi—appege amdhamabbhe,appege amdhamacche. 


Water beings — their Animation and Experience of Pain 


51. I say— 

(Just as consciousness of a man born without any 
Sense-organs (i.e. one who is blind, deaf, dumb, crip- 
pled etc. from birth) is not manifest,the conscious- 
ness oí the beings of water-body is also not manifest). 
(Nevertheless) such a man (the one born organless) 
(experiences pain) when struck or cut with a weapon, 
(and so do the being? of water-body). 
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v3. HRY rS, att qe id 

52,  Appege pàyamabbhe, appege p&yamacchel. 

52. (On simultaneously)cutting and severing with weapons, 
(all the following thirty-two anatomical features of a 


man, he suffers excruciating pains,though he would 
not be able to express it): 


Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip, tooth, tongue, 
palate, throat, temple, ear, nose, eye, brow, fore- 
head, and bead. 

(So is the case with the beings of water-body). 


YR. THT erra, AIT gau | 
53.  Appege sampamárae, appege uddavae. 


53. Man (experiences pain) when forced into unconscious- 
ness or when deprived of life,(so do the beings of 
water-body). 


Tgarfasnr-a8 

vx. Sr gf fer arem san-an stat ami | 

Hirisüvivega -pada in 

54. Se bemi —samti pana udaya-nissiyà jiva anega. 
Forswearing of Violence 


54. I say— 
That there are innumerable beings living in water. 
(This fact is universally accepted), 

4. BET SY AT! sere san-s fariga | 

55.  Iham ca khalu bho! anagaranam udaya - jiva viyahiya. 


1. For the complete text, See, 1/29, 
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55. (But)O man! in this ascetic philosophy( i. e. the 
philosophy of the Arhats), it has been propounded 
that water itself is living. 


ANNOTATIONS 54-55: Here a fundamental distinction is 
drawn between the two kinds of beings existing in water: 


(1) Beings which make water their habitat, 

(2) Beings which are embodied in water, i.e. water 
molecules themselves become the physical bodies. 
They are termed as beings of water-body. 


The worms or micro-organisms which live in water 
have been accepted as life in water by all schools of thought. 
But the assertion that water molecules themselves become 
the bodies of living organisms viz. beings of water-body is 
to be found only in the philosophy of Bhagavan Mahavira. 


It is quite clear from the above that beings of water-body 
cannot be Separated from water unless they are killed by a 
weapon, e.g. boiling. It follows, therefore, that the purest 
water, i.e. water from which beings of the first kind are 
completely removed, is still animate (sachitia) water. 

Inanimate (achitta) water is that in which beings of 
water-body have been killed. Water may thus be classified 
into four types: 


(a) Animate water containing beings of kind (1) 
(b) Animate water devoid of kind (1). 

(c) Inanimate water containing beings of kind (1) 
(d) Inanimate water devoid of beings of kind (1). 


Water may also be classified as follows: 


(a) Animate, 
(b) inanimate, 
(c) Mixed. 


When a weapon is operated upon animate water, it either 
becomes inanimate or mixed, according to whether the wea- 
pon used is powerful enough or not. 
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4G. Wet Fer septs aay | 
56. Satthami cettha anuvii pasa. 


58, O man! contemplate and visualise weapons which are 
capable of killing these (beings of water-body), 


Ko. get aed Taga i 
57. — Pudho sattham paveiyam. 


57. Thus propounded Bhagavan (Mahavira) — "There are 
numerous weapons (which can kill) the beings of water- 
body. " 


ANNOTATIONS 56-57; The Niryukii enumerates seven 
kinds of weapons which killbeings of water body as follows: 


(1) Drawing water from well, etc. 

(2) Straining. 

(3) Washing clothes, etc. 

(4) Homologous weapons, i.e. water from different 
sources, e.g. lake-water and river.water act as 
weapons for each other. 

(5) Heterologous weapons, e.g. soil, oil, alkali, fire, 
etc. 

(6) Combination of 4 and 5, e.g. water mixed with soil. 

(7) Pyschic weapon, i.e. un-restrained impuise for 
vidence. 


Mc. agar afanta] i 
58. Aduvd adinnadayam. 


$8. Orit amounts to adattdddna (i. e., appropriating that 
which is not given), 


ANNOTATION 58: The Parivrajakas (ascetics belonging to 
the heretical sects) used to beg animate water with due per- 
mission of the owner. Still they were accused by the Jains 
of indulging in stealing. Their argument was based on the 
fact that the beings of water-body never consented to any- 
one depriving them of.their lives. Hence,if anyone used or 
accepted water even after duly taking the permission ^f the 
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owner of the lake, etc., he still indulged in stealing, for he 
deprived the beings of water-body of their life without their 
consent, 


XX. HITT, HTT vi Ws, azar ARATI, | 
59.  Kappai ne, kappai ne paum, aduva vibhiisae. 


- æ [4 
59. (The Ajivikas and the Saivas assert:) "We are allowed 
by our commandments to consume (raw) water for 
drinking purposes; quite deliberately we are allowed, " 


(The Buddhists contend:) "We are allowed to consume 
water both for drinking as well as for self-adornment 
purposes (such as bathing)" 


ANNOTATION 59: There was a world of difference amongst 
the various schools of the $ra mayas regarding the usage of 
water by monks. The Jain ascetics asserted that usage of. 
animate (or raw) water for any purpose was not free from 
the sins of violence as well as stealing. 


On the other hand, the Ajivikas (i.e. a school of the 
$ramana ascetics led by Makkhali Gosálaka), the Buddhists 
and some other ascetics contended that water was an inani- 
mate matter and hence its use was free from the sins of 
violence as well as stealing. Thus some used water for 
drinking only, whereas others used it for bathing too, 


& o. Fel acts fasta | 
60. Pudgho satthehim viuttamti. 
60. (Thus, quoting their own authority) they cause violence 


(to the beings of water-body) through various kinds of 
weapons. 


ANNOTATION 60: The monks such as Parivrajakas, etc. 
used to do violence to a certain extent to the beings of 
water-body for limited purposes such as bathing, drinking, 
etc. But causing violence to beings was not totally taboo 
for them. 


1. CÍ. Ovdiya Sutta, Sutras, 111-113, 137-138, 
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& 3. Teale aer vit fors verme | 
61.  Etthavi tesim no nikaranae. 


61, (Those monks who quoting their commandments cause 
violence to the beings of water-body) do not completely 
abstain themselves from committing violence {1. e. 
their vow of not causing violence is not fulfilled). 


fieri 
$3. Vc AT TATE Sead SUCHT aoo wate | 
Himsüvivega -padam 


62.  Ettha sattham samarambhamanassa iccete arambha 
aparinnáyà bhavamti. 


Forswearing of Violence 


62. He, who uses a weapon, on the beings of water-body. 
has neither comprehended nor forsworn actions (caus- 
‘ing violence to the beings of water-body and other 
beings residing in water). 


&3. Cer ed arira ead scar qfeserrar was | 
63.  Ettha sattharh asamarambhamanassa iccete arambha 
parinnadya bhavamti. 


63, (On the contrary) he who does not use any weapon on 
the beings of water-body, has comprehended and fors- 
worn actions (causing violence to the beings of water- 
body and other beings residing in it). 


ey. a qfoma ret ta sri gaaei warts, viz 
TAG TATA, Tee garda aut ur 
TAA ISAT | 
64. Tam parignüya mehavi neva sayam udaya-sattham 
Samárambhejjá, nevannehim udaya-satthari sam%- 


rambhavejja, udaya-Sattham sam&ürarhbhamtevi 
anne na Samanujanejja. 


64. Having discerned this, a sage should neither use any 
weapon causing violence to the beings of water-body, 
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nor cause others to use it, nor approve of others using it. 


«x. WEAN wuq-qemang afar svafa, A g uw 
qPermmaanem | 
— fet afi i 
65.  Jassete udaya-sattha-samarambha parinnaya bha- 
vamti, se hu muni parinnata - kamme. 
— Tti bemi, 


65. He, who discerns (i.e, comprehends and forswears) 
the actions that cause violence to the beings of water- 
body can be regarded as a (true) ascetic (for a true 
ascetic is he) who has discerningly forsworn actions. 


— I say so, 
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SECTION IV 


aset sgat Cauttho Uddeso 


Amga afener-qd 
ae. Tag at MP gR, TE ai 
FOUTS | 
SANT AMEE, F TIM NENTEFAY, 
AA nTa, 8 AT SFAR | 
Teukaiyanam atthitia -pada m 


68. Se bemi — neva sayam logam abbhaikkhejja, neva 
attanam abbhaikkhejja. 
Je logam abbháikkhai, se attanarh abbhaikkhai, 
Je attanami abbhaikkhai, se logam abbhaikkhai. 


Existence of the Beings of Fire -Body 

66. Isay — 
One should neither deny (the existence of living) would 
(of the beings of fire-body), nor should he deny the 
existence of one's own soul, He, who denies (the exis- 
tence of the living) world (of the beings of fire-body), 
denies the existence of his own soul. 


qo. 9 drgertr-ue mew Sart, S area pred] | 
I acres epe, J free HT-gevreg Sur | 


97. Je díhaloga-satthassa kheyanne, se seatthases 
kheyanne, 

Je asatthassa kheyanne, se dihaloga-satthassa 
. kheyanne. 
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67. One who is conversant with the nature of weapon 
(causirg violence) to the beings of fire-body is, (in 
fact), conversant with the non-weapon (i.e. self- 
restraini); (similarly) ene, who is conversant with 
self-restraint, is also conversant with the nature of 
weapon (causing violence) to the beings of fire-body. 


qs. ig qu efe feed, craig war safe wur segui | 


68. Virehim eyam abhibhiya dittham, sarhjatehim saya 
jatehim saya appamattehim. 


68. This (i.e. the existence of beings of fire-body) has 
been perceived directly by those (ascetics) who have 
removed (the veils of the Karmas obscuring knowledge 
and intuition), Such ascetics are -— 
bold (for they have gallantly overcome the hardships 
met with in the path of sádhand), 
self-disciplined (for they have controlled their mind 
and senses), 
sélf-composed (for they have toned down their pas- 
Sions), and 
ever vigilant (for they are always on guard against 
stupefying activities). 


ANNOTATION 68: Our knowledge of a substance may be 
either direct or indirect. Knowledge obtained through study, 
thinking, simple meditation etc. is indirect. Such a know- 
ledge reveals only a few aspects of a substance, and they 
too may not be distinct, whereas knowledge obtained by 
higher meditation or on removing the veil of Karma parti- 
cles obscuring knowledge,is direct. It is crystal clear and 
reveals at once all the aspects of the substances, 

In ancient times, the ascetics through various techniques 
of meditation, used to gain direct perception of objects. The 
mechanical devices (like microscope ctc.) are not the only 
things through which we can study or analyse a thing. High- 
er form of meditation and unveiled consciousness can also 
lead to direct perception of a thing. There are four stages 
for gaining direct knowledge: 

(1) Fortitude: facing hardships with brave and unwaver- 

ing efforts, 
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(2) Self-discipline; control of mind and senses, 

(3) Self-composure: pacification of anger, conceit, 
deceit, and greed. 

(4) Vigilance: constant heedfulness. 


agatza- 

&&. st qe quízsg, à gay qaeafa i 

Teukaiyahimsa -padam 

69, Je pamatte gunatthie, se hu damde pavuccati. 
Violence to Beings of Fire -Body 


69, One who is stupefied and desirous of (kindling fire for 
taking advantage ot)its properties (such as light, heat, 
etc,, for preparing food etc, ) is called (i,e. is equi- 
valent to) a scourge (i.e. a killer of the beings of 
fire-body). 


wo. & amor agrei cari vrt ong Gears qui i 


70. Tani pavinnàáya mehavi iyánim no jamaham puvvama- 
kasi pamaepazn. 


70. Comprehending thia, a sage (should resolve) "Hence- 
forth I will not indulge in any actions which I used to 
indulge in due to my stupefication. " 

92. AFART Fal ITA | 

71.  Lajjamana pudho pasa. 

71. See! Every (ascetic who has ceased from causing vio- 
lence to these beings) leads a life of self-discipline. 

3. AIT Ah CH qaem | 

12. Anagara motti ege pavayamana. 


72. (And discern from them) those pseudo-monks who, 
despite professing, "We are mendicants, "(act like 
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householders i.e. cause violence to the beings of 
fire-body). 


93. afta freretig aeaiz snrfar-apra-areodet afin- 
TARAATH, sy ume grey fafgefa i 


"3. 


73. 


Jaminam virüvarüvehim .satthehim agani - kamma- 
samarambhenam agani-sattham samárarmbhamàne, 
anne vanegaruve pane vihimsati. 


He (pseudo~monk), employing various kinds of wea- 
pons, indulges in actions involving fire, (thereby) 
causing violence to the beings of fire-body. (He causes 
violence not only to the beings of fire-body, but also) 
causes violence to different kinds of other beings. 


ANNOTATION 73; The Niryukti enumerates the following 
eight kinds of weapons which when operated on the beings 
of fire-body cause violence to them: 


(1) 
(2) 
(3) 
(4) 
(5) 


(8) 
(7) 
(8) 


Soil or sand 

Water 

Moist vegetation 

Mobile beings 

Homologous weapons (i. ^. made up of the same body); 
fire from different sources such as grass andleaves 
act as weapons on each other. 

Heterologous weapons; water, etc. 

Combination of 5 and 6 

Psychic weapon: unrestrained impulse for violence, 


98. TT ep PTT Teer qaaa ! 


74, 
174. 


Tattha khalu bhagavaya parinna paveiy&. 


(Hence) Bhagavan Mahavira has taught discérnment 
(i.e. comprehension and forswearing) with respect 
io this issue. 
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wx. med Fa fangen, 
qfeaor-qTamr-qunm, 
qaeuteurmes t 
75. Imassa ceva jiviyassa, 
Parivarhdana-mànana- püyanáe, 
Jai-marana-moyanae, 
Dukkhapadighayaheum. 


75. (1) For the sake of survival, 
(2) for the sake of praise, honour, reverence, 
(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries. 


w&. aada enrfuged warts, aiig ar serui 
TANAR, aT aT TACT Te ATTA WTRNDSTUTE d 
76. Se sayameva agani-satthari samárambhhai, annehim 


va agani-sattham Samarambhavei,anne va agani- 
sattham samararhbhamane samanujanai. 


76, Some monk either indulges himself in action causing 
violence to the beings of fire-body through various 
kinds of weapons, makes others to cause violence to 
the beings of fire-body or approves of others causing 
violence to the beings of fire-body. 


tei. a 8r arfgare, a & said | 
77, Tam se ahiyae, tam se abohie, 


77. Such an act of violence proves baneful for him: such 
an act of violence deprives him of enlightenment. 


vs. Sr d qua, saree esaan i 

78. Se tam sarhbujjhamane, ayüniya?h sa mutthie. 

78. He (true ascetic}, comprehending it (i. e. consequen- 
ceof acts of violence), becomes vigilant over the 
practice of self-discipline. 
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0%. ara Gey wat sora Wr afar weve vm 


79. 


79, 


waft 
Ua we i, 
Ta up Wi, 
ga us HTL, 
TH qup d 


Socca khalu bhagavao anagáranarm va arfitie iname~ 
gesim nayam bhavati — 

Esa khalu gamithe, 

Esa khalu mohe, 

Esa khalu mare, 

Esa khalu narae. 


Hearing from Bhagavan Mahavira Himself or from 
the mendicants, one comes to know) — 


It (i.e. causing violence to the beings of fire-body), 
in fact, is the knot of bondage, 

it, in fact, is the delusion, 

it, in fact, is the death, 

it, in fact, is the hell, 


wo. gaaei "fau etu | 


80. 
80, 


Iccattham gadhie loye. 


(Nevertheless) man, impelled by the aforesaid rno- 
tives,becomes engrossed in (the acis of inflicting 
injury to the beings of fire-body). 


«4. afin farsareaiz adfa sprfor-cerr-armésiy fae 


81. 


81. 


TAHA spe aes aT fatui : 


Jaminam virüvarüvehirh satthehirh agani-kamma- 
Samaàrombhenam agani-sattham sama rarmbhamiàne 
anne vanegarüve p3ne vihinisati. 


He, employing various kinds of weapons,indulges in 
actions involving fire,(thereby) causing violence to the 
beings of fire-body, (He causes violence not only to 
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the beings of fire-body, but also) causes violence to 
different kinds of other beings. 


gere Aaa Aada- 

ex. 8 Wfa. spp tered, sup ait aed i 

Teuküiyanam jivatta vedanabodha -padam 

82. Se bemi~appege amdhamabbhe, appege amdhamacche. 


Fire -beings : Their Life and Experience of Pain 


82. Isay-— 

(Just as consciousness of a man born without any 
sense organs (i.e. one who is blind, deaf, dumb, 
crippled etc. from birth) is not manifest, the cons- 
ciousness of the beings of fire-body is also not mani- 
fest. (Nevertheless) such a man (the one born organ- 
less) (experiences pain) when struck or cut with a 
weapon (and so also do the beings of fire-body). 


«3. s t TAREA, avit gray it 
83. Appege payamabbhe, appege payamacche. 1 


83. (On simultaneously) cutting and severing with weapons, 
(all the following thirty-two anatomical features of a 
man, he suffers excruciating pain though he would not 
be able to express it) 

Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip , tooth, tongue, 
palate, throat, temple, ear, nose, eye,brow, fore- 
head, and head. 

(So is the case with the beings of fire-body). 


zv, AAT AIA, SUN TAT | 


84. Appege sarhpamárae, appege uddavae, 


84. Man (experiences pain) when forced into unconscious- 





1. For complete text, see, 1/29. 
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ness or when he is deprived of life. (So do the beings 
of fire-body). 


afrai 

as. 3 afa—afe aor gafa-forfeaar, evr-fefegur, qe- 
fafta, az-Farfeaert, thra-frferar, avrav-forfeear : 
ata anam qen, agen af a 
BUT w wu quern TY daraa fe u 
Sr eq d'uramrnssrfa, à aer qPerrassifa | 
w wer eresi, d der mr 


Hirisávivega -bada rh 


85. Se bemi—samti pana pudhavi-nissiya, tana- -nissiya, 
patta-nissiya, kattha-nissiya, gomaya-nissiya, 
kayavara- pissiya: 

Samti sampatima pana, ühacca sampayamti ya, 

Aganim ca khalu putthd, ege savighüyamüvajjamti., 

Je tattha samghayamavajjamti, te tattha pariyavajjamti, 
Je tattha pariyavajjamti, te tattha uddayamiti.. 


Forswearing of Violence 


85. Llsay — 

"There are beings residing in earth (soil), grass. 
leaves, wood, cowdung and garbage; there are also 
beings (insects) which fly in the air and drop down 
from there, All these beings shrivel up on coming in 
contact with fire, 

“Those beings which shrivel up (on coming in contact 
with fire), faint (by its heat), and those which faint 
(by its heat) die there (and then), " 


S. GC HOT TAA Mes Seas err arafta safa | 


86. Ettha sattham samárambhamianassa iccete arambha 
aparinn&yà bhavamti. 
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86. He who uses a weapon on the beings of fire-body 
has neither comprehended nor forsworn actions (caus- 
ing violence to thebeings of fire-body andotherbeings 
residing in the fire.) 


So. TT qc SREHECTHTUEEST. THAT STRUT TTA wale | 
87.  Ettha sattham asamarambhamanassSa iccete arambha 
parinnaya bhavamti. 


87. (On the contrary) he who does not use any weapon on 
the beings of fire-body has comprehended and fors- 
worn actions (causing violence to the beings of fire- 
body and other beings residing in it). 


«s. a fcrro gral aq rd spore aures, amita 
F AAAS | 

88. Tam parinndya mehüvi neva sayam agani~satthar sa- 
marambhejja, nevannehim agani-sattham samaram- 
bhavejja, agani-sattharh samarambhamane anne na 
samanujànejjà. 

B8. Having discerned this, a sage should neither use any 
weapon causing violence to the beings of fire-body, 
nor cause others to use it, nor approve of others 
using it, 

s4 mA mfa fewer wafa, Wd og gait 

af coor arte | 
—fFw« afr 

89. Jassete agani-kamma-samarambha parinnaya bhav- 
amti, se hu mugi parinnadya-kamme, 

— Tti bemi 


89. He who discerns (i. e. comprehends and forswears) 
the actions that cause violence to the beings of fire- 
body, can be regarded as a (true) ascetic (for a true 
ascetic is he) who has discerningly forsworn actions, 


— I say so. 
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SECTION V 


quat seat Pamcamo Uddeso 


AWNT-W 
£o. d wr afena quem i 
Anagara -bada rm 


90. Tam no karissami samullhàe. 
Definition of a Monk 


90, (One pledged to non-violence shouid resolve:) "Having 
been ordained (to practise non-vioience) I shall not 
indulge in it (violence),”’ 


€ 9. War Weg awa falaa | 
91. Marti maimam abhayam vidittd. 


91. Having reflected upon (the existence of living beings) 
and having comprehended non-intimidation (i.e. the 
fact that every living being desires to be free from 
intimidation as I do), a man of acumen (does not cause 
violence to any being). 


ANNOTATION 31: Both comprehension and renunciation 
are essential elements in the path of s@dhand. Renuncia- 
tion presupposes comprehension and comprehension is ne- 
cessarily followed by renunciation. One without the other 
is futile. That is why the teachers have advised disciples 
to acquire knowledge first and then to put into practice the 
principle of non-violence, 

In the present aphorism, acquirement of knowledge is 
suggested through two s eps: 
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(1) Reflection 
(2) Feeling of self-equivalence with all beings. 


Here,the first step furnishes one with the enlightenment 
revealing the truth, and the second enables him to establish 
unity with all beings. Then follows the practice of non- 
violence in life, 


«x. TT MT SC CAST, TSA Wa ANT qqewt | 
92. Tam je no karae esovarae, etthovarae esa anagdretti 
pavuccai. 


92. He who does not commit violence is one who has 
ceased from (Sinful) actions: it is he who has ceased 
from (sinful)actions (according to the code of conduct 
of the Arhats) that deserves to be called a monk. 


figurer fa frgata-qd 

&3. 3 qui Aa arag, di arag A qu 

Gihacüino vi gibavüsa -padam 

93. Je guge se avatte, je avatte se gune. 
A Hypocritical Ascetic 


93.  Carnality is the whirlpool; 
the whirlpool is nothing else but carnality. 


sv. vee s fafe rivi maa eae ref, gun 
Eri quii ! 
94.  Uddham aham tiriyam paigam pasamane rüvaim 
pasati, sunamane saddaim suneti. 


94. One who looks upwards, downwards, sideways or in 
front, sees (various sorts of) forms (i.e. colours); 
and a listener hears (various sorts of) sounds (com- 
ing from various directions). 
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«v. vse wg fafai ret segun wa ues, qe sa i 


ates = Red H - 
95.  Uddham aham tiriyam painarn mucchamane rüvesu 
mucchati, saddesu avi. 


95. One who feels attachments (for the objects present) 
upwards, downwards, sideways or in front becomes 
attached to the (various sorts of) forms (while seeing) 
and also to (various sorts of) sounds (while listening). 


&&. Ta ate freg a 
96. Esa loe viyahie. 
96. This is known as the world (of attachments). 


es. Ue ATA ATTN | 
97.  Ettha agutte anan&e. 


$7, One who does not control (his mind and senses) in 


this (world of attachments) does not comply with my 
Instruction. 


ES. qurt-quit qurratq, FIATA, que TITATAA | 


98. Puno -puno guyasde » vamkasamiayare, pamatte gara - 
mavase. 

98. One who repeatedly reveals in sensual pleasures, who 
is a hypocrite and who is lax (in seif- discipline), 
(though professing to be a monk, ) is, in fact, a house- 
holder. 


ANNOTATIONS 93-98: The word 'guna' signifies here the 
five types of sensual qualities viz., colour, sound, odour, 
taste and touch, These are existent in all directions — 
east, west, south and north; up, down and sideways. Per- 
ception of these qualities thtough the sense-organs and 
feelings of attachment to them are two distinct phenomena. 
The Südhaka is warned here to be on his guard against the 
latter. For, one who gets lost in the world of attachments 
becomes a slave of his desires which, subsequently, de- 
generates him into a wanton or a licentious person. Conse- 
quently he would not be able to follow the path of asceticism 
and hence leaving it, would become again a householder. 
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In case he does not become a householder, he would still 
act like one,even though remaining in the garbs of a monk. 

Here, therefore, the evangelist has compared the sen- 
sual qualities with a whirlpool. Just as a person caught in 
a whirlpool finds it difficult to extricate himself out of it, 
so also a südhaka caught in sensual pleasures cannot easily 
free himself from them. 


amagna a-a 
&&. AMIT JA TE | 
Vanassaikaiyahimsa -pada m 


99.  Lajjamánà pudho paisa, 
Violence to Beings of Vegetable -body 


99, See! every (ascetic who has ceased from causing 
violence to these beings) leads a life of self-discip- 
line. 


qe o. HHT At Tt qaaa | 
100. Anagara motti ege pavayamana. 


100. (And discern from them) those pseudo-monks who, 
despite professing, "We are mendicants, "(act like 
householders i.e. cause violence to the beings of 
vegetable-body). 


qo 3. firi Preeresrfa aAa avrequ-mr-amcsqvi avreqe- 
Wed TATA Hour ToT Sa qr fafasrfr i 
101. Jaminam virüvarüvehim satthehim vanassai-kamma- 
Samarambhenam vanassaisattham samáramibhamape 
anne vagegaruve pane vihimsati. 


101. He (pseudo-monk), employing various kinds of wea- 
pons, indulges in actions involving vegetable, (there- 
by) causing violence to the beings of vegetable-body, 
(He causes violence notonly to the beings of vegetable- 
body, but also) causes violence to different kinds of 
other beings. 
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ANNOTATION 101: The Niryukti enumerates the following 
kinds of weapons which, when operated on beings of vege- 
table-body, cause violence to them: 


(1) The human limbs and mouth. 

(2) Hemologous weapons: wooden implements like a 
Stick, etc. 

(3) Heterologous weapons: stone, fire, etc. 

(4) Combination of 2 and 3: weapons like axe, chisel 
etc. 

(5) Psychic weapon: unrestrained impulses for causing 
violence. 


qos. deg aa viaa qro gafeat i 

102. Tettha khalu bhagavaya parinna pavedita. 

102, (Hence) Bhagavan Mahavira has taught discernment 
(i.e. comprehension and forswearing) with respect to 
this issue. 

qo3. Tae Ae sif Paare, 

TFA -ATT-PATT, 
ATA, 
grautearaed | 
103. Imassa ceva jiviyassa, 
Parivarndana- manana-puyanae, 
J&fi- -marana-moyanae, 
Dukkhapadighayaheum, 

103. (1) For the sake of survival, 

(2) for the sake of praise, honour, reverence, 


(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries. — 


qo. À aada avrei TATE, smjfg qr qure 
TATE, — UU TO TTT AAT 
TATA | 
104. Se Sayameva vagassai-sattham sam&rambhai, anne- 


him và vanassai- sattham Samárarnbhávei, anne và 
vanassai-sattham samarambhamare samanujanai. 
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104. Some monk either indulges himself in action causing 
violence to the beings of vegetable-body through 
various kinds of weapons, makes others to cause vio- 
lence to the beings of vegetable-body or approves of 
others causing violence to the beings of vegetable— 
body. 


qox. d à afgane, a F garter 1 


105. Tam se ahiyàe, tarh se abohie. 


105. Such an act of violence proves baneful for him, 
such an act of violence deprives him of enlightenment, 


qe 3d dst, emimitd quas i 
106. Se tam sambujjhamáne, aydniyam samutthae. 
106. He (true ascetic), comprehending it (i.e. consequen- 


ces of acts of violence} becomes vigilant over the 
practice of self-discipline. 


dei. Fea Wasnt, we at afar gaat md 
afa 
US aq TÀ, 
WW ep 
‘WT Bey AT, 
vu ae foret à 


107. Soccá bhagavao, anagaranam va amtie ihamegesim 
nayam bhavati — 
Esa khalu gamthe, 
Esa khalu mohe, 
Esa khalu mare, 
Esa khalu niray 


107. Hearing from Bhagavan Mahavira Himself or from 
the monks, one comes to know — 
It (i.e. causing violence to the beings of vegetable- 
body), in fact, is the knot of bonds-e, 
it, in fact, is the delusion, 
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it, in fact, is the death, 
it, in fact, is the hell, 


toc. Tweed qiau etu i 
108. Iccattham gadhie loe. 


108. (Nevertheless) man, impelled by the aforesaid mo- 
tives becomes engrossed in (the acts of inflicting 
injury to the beings of vegetable-Lody). 


qo*. afroi faearedfe quta qure HORDE 
wed TATA OH quie «rei faeere i 
109. Jaminam virüvarüvehim satthehim vanassai-kamma- 


. + " ^ -- TM r 
Samarambheyem vanassaisattham samárambhemáne 
anne vanegariive pane vihimsati. 


109, He, employing various kinds of weapons, indulges in 
actions involving vegetable, (thereby) causifig violence 
to the beings of vegetable-body. (He causes violence 
not only to the beings of vegetable-body, but also) 
causes violence to different kinds of other beings, 


anasanat sitarer-iraerratu-qd 

990. & afit —srepr sferarest, arent ER | 

Vanassaikáiyayam jivatta vedanabodha -padam 

110. Se bemi--eppege amdhamabbhe, appege amdhamacche. 


Vegetable Beings : Their Animation and Experience of Pain 


110, I say~ 
(Just as consciousness of a man born without any 
sense-organs (i.e. one who is blind, deaf, dumb, 
crippled etc. from birth) is not manifest, the cons- 
ciousness of the beings of vegetable-body is also not 
manifest), (Nevertheless) such a man (the one born 
organle^s), (experiences pain) when struck or cut 
with a weapon (and so do the beings of vegetable- 
body), 


444. erdt apres, amp qramesds | * 
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111. 


111. 


Appege payamabbhe, appege páyamacche*. 


(On simultaneously) cutting and severing with weapons 
(all the following thirty-two anatomical features of a 
man, he suffers excruciating pain though he would not 
be able to express it): 

Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip, tooth, tongue, 
palate, throat, temple, nose, ear, eye, brow, fore- 
head and head. 

(So is the case with the beings of vegetable-body). 


443. HAT ATT, HIT TIT i 


112. 


112, 


Appege saripamarae, appege uddavae. 


Man (experiences pain) when forced into unconscious- 
ness or when he is deprived of life. (So do the beings 
of vegetable-body). 


ANAEMIA ATTA gan- 
993. à afi —exfar sre, waft wears i 


ufa garag, waft afena i 

gu RT Paride, cate feries i 
zufu fort frorfa, vafa fort fanfa i 
qefi agrei, qafe amet i 

gafy afisaa, uzfa aora i 

gif aaraa, ui aaa i 

gif spa, Tait maA 1 

ante faafomai, waft faafomai i 


Vanassaijivanam mánussena tulana -pada m 


113. Se bemi—Imampi jaidhammayam, eyampi jaidham- 


mayam. 
Imampi budghidhammayam, eyampi buddhidhammayam. 
Imarhpi cittamamtayarh, eyampi cittamarhtayam. 
Imarhpi chinnarm miláti, eyampi chinnam milati. 





* For the complete text, see, 1 /?8. 
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Imampi àharagarh, eyampi aharagam. 

Imampi apiccayam, eyampi ayiccayam, 

Imarhpi asasayam, eyampi asásayam. 

Imarnpi cayavacaiyam, eyampi cayavacaiyam. 
Imampi viparip&ámadharnmayam, eyampi viparina- 


madhammayam. 


Comparison of Plant Life with Human Life 


113. Isay-— 


(a) This (i.e. human beings) 


is born; 
(b) This grows; 


(c) This possesses conscious- 


ness; 


(d) On being cut this becomes 


sad; 


(e) This takes nourishment; 


(f) This is mortal; 
(g) This is not eternal: 
(h) There is metabolism 


(anabolism and ketabolism) 
in this (i.e. building up of 
new celis and deceying of 


old cells); 


(i) This undergoes various 
transformations (such as 


aging etc.); 


This (i.e. plant) too is 
born, 

This too grows. 

This too possesses con- 
Sciousness. 

This too becomes sad 
(i.e.  withers) on being 
cut, 

This too takes nourish- 
ment, l 
This too is mortal. 
This too is not eternal. 
There is metabolism in 
this too, 


This too undergoes 
various transformations 
(such as aging etc.). 


ANNOTATION 113: Besides the points of similarity enu- 
merated in this aphorism, there are some more phenomena, 
according to the commentary, common to both human beings 
and plants, e.g. sleep, longings during pregnancy, disease, 
etc, 


fee fasir-qd 
qq Y. WOT "GT ATR AT EHE er er aif onar wafa à 
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Himsa vivega -padam 
114. Ettha sattham samārambhamānassa iccete drambha 
aparinnata bhavamti. 


Forswearing of Violence 


114, He who uses a weapon on the beings of vegetable- 
body, has neither comprehended nor forsworn actions 
(causing violence to the beings of vegetable-body and 
other beings residing in the vegetable. ) 


qq. Uc AST ammo TAI ATTA Tico wea i 


115. Ettha sattham asamürambhamánassa iccete arambha 
parinnaya bhavamti. 


115. (On the contrary) he who does not use any weapon on 
the beings of vegetable-body, has comprehended and 
forsworn actions (causing violence to the beings of 
vegetable-body, and other beings residing in it.) 


$35. ufeowm rb Wa uu ae ae SUTCOHSW, 
`~ vfi . XST, ` ~ e n 
* Ts ~ | 
116. Tam paripnaya mehüvi neva sayam vapassai-sattham 
samarambhejja, nevanpehim vanassai-sattham samã- 


rambhavejja, nevanne vanassai-sattham sam&rambha- 
mte samanujanejja. 


116. Having discerned this, a sage should neither use any 
weapon causing violence to the beings of vegetable- 
body, nor cause others to use it, nor approve of others 
using it, 


qq. TAT qerequ-med-uWToUWT foray wf, Fg yeh 
qf coors | 
—fa afa i 
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117. Jassete vagassai-sattha- samarambha parinnaya bha- 
vamti, se hu muni parinnaya-kamme. 


— Tti bemi. 


117. He, who discerns (i.e. comprehends and forswears) 
the actions that cause violence to the beings of vege- 
table-body, can be regarded as a (true) ascetic (for a 
true ascetic is he) who has discerningly forsworn 
actions, 


-I say So. 
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SECTION VI 
z 
weer STAY Chattho Uddeso 


eed 
q4 «. 3r dfir—e feris TAT TM, d agrea TT EAT 
"wur uar aafeoar sfera SITES | 


. -— + 
Samsara -padam 


118. Se bemi—samtime tasa pana, tarn jaha — amdaya po- 
yaya jaráuyà rasayà samseyaya samrmucchima ub- 
bhiyà ovavaiya. 

World of Recurrent Trans migration 


118. Isay— 

These are mobile beings such as those born 

(1) out of eggs, 

(2) out of foetus (born complete) 

(3) out of foetus with the amnion (or the chorion, an 
enveloping membrane), 

(4) out of fluids, 

(5) out of sweat 

(6) by coagulation, 

(7) by sprouting from the earth), 

(8) spontaneously (i.e, not as a result of union of 
Bperms and ova). 


ANNOTATION 118: Some examplesof these genera are res- 
pectively as follows; 
(1) Birds, etc. 
(2) Elephants, bats, etc. (Pota means a young one; po- 
faja, therefore, means a being which is born as a 
young one (i,e. without an enveloping membrane). 
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(3) Human beings, and quadrupeds such as cows and 
buffaloes etc. (Jarüyu means the membrane which 
envelopes the young one at the time of birth). 

(4) Worms, etc. (generated in fluids like curd, butter- 
milk etc.) 

(5) Bugs, lice, etc. 

(6) Two-sensed, three-sensed, and four-sensed beings, 
(whose birth depends upon external conditions). 

(7) Butter-flies, wagtails, etc. 

(8) Hell-beings and celetial beings. These are born 
spontaneously and come to manhood within a muhurta 
(i.e. 48 minutes), It may be mentioned that No. (vi) 
includes (iv), (v) & (vii) also. 


tfe. vu dun fer Teak i 


119. Esa samsaretti pavvuccati. 


119. This (category of mobile-beings) is called samsara 
(i.e. world of recurrently transmigrating beings). 


ANNOTATION 119. The world of mobile-beings is called 
here savhsara perhaps for two reasons; 


(1) Souls go on transmigrating from one genus to another 
one, passing through the cycles of birth and death. 

(2) Only the beings belonging to this category are capable 
of locomotion. 


gro. Aata aA 1 
120. Mamdassa aviyayao. 


120, The slow-witted and the benighted ones (go on trans- 
migrating in this world). 


ANNOTATION 120: In this aphorism two causes of the 
incessant transmigration of souls are pointed out: 


(1) Lack of wisdom or discretion. 
(2) Ignorance, 
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One who has acquired the Right Knowledge and who is 
possessed of discretionary powers can liberate himself 
from the world-cycle. 


924. ararnar safer asta afefopearsy à 
121. Wijjhaitta padilehitta patteyam parinivvanam. 


121. Through observation and scrutiny find out for yourself 
that peace is dear to every living being. 


4x3. AR arm, qeafe samt, goat frat, aaa 
aai arcta affa ages gaa far afer | 
122. Savvesirm papanam, savvesir bhüyanarh, savvesirh | 
jivanam, savvesim sattanam assáyam aparinivvanam 
mahabbhayam dukkham ti bemi., 


122. Through observation and scrutiny find out for yourself 
that inquietude is distasteful to, highly terrifying and 
painful for all animals, all beings, all those throbbing 
with life and all souls. So dol say. 


ANNOTATIONS 121-122: The words assáyam, aparinivvà- 
nam, mahabbhayam,and dukkhami are all more or less 
synonymous with suffering or pain. On the contrary, syam, 
barinivvanam, abhayam and sukham signify the feeling of 
happiness, 


The purport of the author here is to point out the fact 
that only he who knows and realises the Eternal Truth that 
every living being is keen to have peace and pleasure, and 
has a strong antipathy to inquietude and suffering is compe- 
tent to practise abstinence from violence. 


aamtgatgareg 
133. afer aori ofeattfearg a i 
Tasaküiyahimsa -bada ri 


123. Tasamti pana padisodisasu ya. 
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Violence to Mobile Living Beings 


123. (Being overwhelmed by grief), the creatures are 
Scared from (all) directions and intermediate direc- 
tions. 


ANNOTATION 123. All beings live under constant strain 
due to fear from all sides— all directions. There is, in 
fact, no direction in which they can live free from terror. 
(It is probably for this reason that a silk-worm forms a 
cocoon around itself). Thus, beings in all directions and 
intermediate directions. are intimidated on account of 
various sorts of mental and physical sufferings. 


$3*. eeu-deq qq qme, arzer qfearafa i 
124. Taitha -tattha pudho pasa,aura paritàvemti, 


124. See! Almost everywhere the passionate man are tor- 
menting (mobile-beings). 


3x. ufa Trent gat fan i 

125. Samti pana pudho siya. 

125, (Each of the) mobile-beings has its own body to inha- 
bit, 

t8. AVANT Fat TH. t 

126. Lajjamana pudho pasa. 

128, See! Every (ascetic who has ceased from causing 
violence to these beings), leads a life of self-dis- 
cipline, 

435. aoe wife CT THETA 0 


127, Anagara motti ege pavayamàna. 


127. (And discern from them) those psuedo-monks who, 
despite professing, "We are mendicants, (act like 
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householders i.e. cause violence to the mobile- 
beings). 


4x5. afro freqeaiy ueri aara- TART 
ATTA any aspe TTT fafgafa i 
128. Jamigam virüvarüvebim satthehim tasakiya- sama- 


rambhenam tasakàya-sattham samarambhamáne 
anne vanegarüve pàne vihimsati. 


128. He (pseudo-monk), employing various kinds of wea- 
pons, indulges in actions involving mobile-beings, 
(thereby) causing violence to the mobile-beings, (he 
causes violence not only to the mobile-beings, but 
also) causes violence to different kinds of other be- 
ings. 


435. Seq aH ATAT ALOT (ERIT | 
129, Tattha khalu bhagavaya parinna paveiya. 


129, (Hence) Bhagavan Mahavira has taught discernment 
(i.e. comprehension and forswearing) with respect 
to this issue. 


43o. ET Va offre, 
grarisaragg | 
130. Imassa ceva jiviyassa, 
Parivarmndayja-manana-puyanae, 
Jai-marana-moyanie, 
Dukkhapadighayaheum. 
130, (i) for the sake of survival, 
(2) for the sake of praise, honour, reverence, 


(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries. 


939. 8 rra quriTq-ged eurewfa, aoe ST ETAT 
IEAS, AMY aT TASB MTA AAMT | 
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131. Se sayameva tasakaya-sattham samarambhati, anne- 
him va tasakáya-sattham samarambhavei, anne va 
tasakaya-sattham samarambhamane samanujánai. 


131. Some monk either indulges himself in action causing 
violence to the mobile-beings through various kinds 
of weapons, makes others to cause violence to the 
mobile-beings, or approves of others causing violence 
to the mobile-beings. 


432.9 & afer, d ip ae: 
132. Tam se ahiyae, tam se abohie, 


132. Such an act of violence proves banefui for him, 
such an act of violence deprives him of enlighten- 
ment, 


433. 3 d dyseTHTSL, AITO AIE | 
133. Se tam sambujjhamane, aydniyam samulthàe. 


133. He (true ascetic), comprehending it (i.e. conse- 
quences of act of violence), becomes vigilant over the 
practice of self-discipline, 


q3 v. THT waa, oprt aT thre zeirarfe ra way 
Uu up, 
va up wig, 
mu GN ary, 
TH Wu wu 


134, Socca bhagavao,anag&ürüánarm vä amtie ihamegesir 
nayam bhavai — 
Esa khalu gamthe, 
Esa khaiu mohe, 
Esa khalu mare, 
Esa khalu narae. 


134, Hearingfrom the Bhagavan Mahavira Himself or from 
the monks, one comes to know:- 
It (i.e. causing violence to the mobile-beings), in 
fact, is the knot of bondage, 
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it, in fact, is the delusion, 
it, in fact, is the death, 
it, in fact, is the hell, 


23x. Fear vfau atu i 


135. Iccatham gadhie loe. 


135. (Nevertheless) man,impelled by the aforesaid motives, 
becomes engrossed in (the acts of inflicting injury to 
the mobile-beings). 


43%. what areae uera queRTHAGpHTÉSPUD GuDRDISTCH 
WWrCWHTW erui qupTed qmi Cafe 1 
136. Jaminam virüvarüvehim satthehin, tasakaya-sama- 
rambhenam tasak&ya-Sattham samarambhamane 
anne vanegaruve pane vihimsati. 


136. He, employing various kinds of weapons, indulges in 
actions involving mobile-beings, (thereby) causing 
violence to the mobile-beings,(He causes violence 
not only to the mobile beings but also) to different 
kinds of other beings. 


aapea dtaa- 
43:5. & dfi. ath iA, spar ra t 
Tasakaiyanam jivatta - vedapabodha -padam 


137. Se bemi—appege amdhamabbhe, appege amdhamacche. 


Mobile Living Beings : Their Animation and Experience 
of Pain 
137. I say — 

(Just as consciousness of a man born without any 
sense-organs (i. e, one who is blind, deaf, dumb, crip- 
pled etc, from birth)is not manifest, the consciousness 
of the mobile-beings is also not manifest.) (Neverthe- 
less) such a man (the one born organless)(experiences 
pain) when struck or cut with a weapon, (so also do the 
mobile-being). 
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qac, HAA Treas, IAN gre 1} 


138. 
138. 


134. 
139. 


139. 


Appege payamabbhe, appege páyamacchel. 


(On simultaneously) cutting and severing with weapons, 
(all the following thirty-two anatcmical features of a 
man, he suffers excruciating pain though he would not 
be able to express it): 

Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, , breast, shoulder, arm, 
hand, finger,. nail, neck, chin, lip, tooth, tongue, 
palate, throat, temple, ear, nose, eye, brow, fore- 
head and head. 

(So is the case with the mobile-being). 


THY ATA, TAY GATT t 
Appege sampamárae, appege uddavae. 


Man (experiences pain) when forced into unconscious- 
ness or when he is deprived of life, (So do the mobile- 
being). 


aay faetfer afer ar agfa, 
ait fetacifa fa a adfa à 


Himsavivega -padam 


140. 


2. 


Se bemi — appege accae vaharti, appege ajinae 
vahamti, 


For the complete text, see, 1/29. 
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Appege mamsae vahamti, appege soniyae vahamti, 
Appege hiyayae vahamti, appege pitiáe vahamti, 
Appege vasae vahamti, appege picchae vahamiti, 
Appege pucchae vahamti, appege balae vahamti, 
Appege simgae vahamti, appege visande vahamti, 
Appege damtae vahamti, appege dadhae vahamti, 
Appege naháüe vahamti, appege nhárunie vahamti, 
Appege atthie vahamti, appege atthimimjae vahamti, 
Appege atthae vahamti, appege anatthae vahamti, 
Appege himsimsu metti va vahamti, appege him- 
samti metti và vahamti, appege himsissamti metti 
va vahamti. 


Forswearing of Violence 


140, I say — 
Some people kill (beings) for the sake of obtaining 
their body, while some others do so for the sake of ob- 
taining their skin, flesh, blood, heart, bile, fat, feathers, 
tail, hair, horns, tusks, teeth, jaws, nails, sinews, 
bones and marrow. 
Some people kill (beings) with a purpose and some do 
So without one, 
Some people kill (beings) for vendetta, reflecting that 
the latter had injured or killed (their kith and kin). 
Some people kill (beings with the consideration that) 
they are injuring or killing (their kith and kin) while 
some others do so (with the apprehension that) they will 
injure (or kill) (their kith and kin). 


qYq: cer Hed ATTA TEAS SITORT aaa wah à 
141. Ettha sattham sama rambhamiana SSa iccete árambha 
aparinnaya bhavarhti. 


141. He who uses a weapon on the mobile-beings, has 
neither comprehended nor forsworn actions (causing 


violence to the mobile-beings and other beings resid- 
ing in them). 


qY3. OT uc  GPTHDOWHTCH AA arte afroa 
wate i 
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142. Ettha sattham asamarambhamanassa iccete arambha 
paripnáy& bhavarti. 


142, (On the contrary), he who does not use any weapon on 
the mobile-beings, has comprehended and forsworn 
actions (causing violence to the mobile-beings and 
other beings residing in them). 


ava. a fona gri wa wa. aeram GINAT, 
TAM iS ATH I-AeT AATTATASAT, WAV qurnIq-ued 
AANA AAA SAT | 
143. Tam parinniya mehüvi neva sayam tasakaya-sattham 
samarambhejjd, nevannehim tasakaya-sattham sama- 


rambhavejja, nevanne tasakaya-sattham samarambh- 
amte Samanujanejja. 


143. Having discerned this, a sage should neither use any 
weapon causing violence to the mobile-being, nor 
cause others to use it nor approve of others using it, 


qos. TAT THATS fear wafa, wg get 
TPevory Ree | —Re afit i 


144. Jassete tasakaya-sattha- samarambha parinnáya bha- 
vamti, se hu muni parinnaya-kamme. 


— Tti bemi. 


144, He who discerns (i.e. comprehends and forswears) 
the actions that cause violence to the mobile-beings, 
can be regarded as a (true) ascetic (for a true ascetic 
is he) who has discerningly forsworn actions. 


— I Say so 
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SECTION VIT 


want sèw? Satiamo Uddeso 


aagat-a4 
QVM. Ng THEA q em i 
Attatulá -padam 


145. Paki ejassa dugamchanae. 
Equality of Beings with the Self 


145. (One who practises non-violence) becomes competent 
to practise abstinence from causing violence to the 
beings of air-body. 


eve. amimddt afer fa eut | 
146. Ayamkadamsi ahiyam ti nacca. 


146, itis he who perceives (that violence causes) terror 
(and that it would be to) his own detriment (becomes 
competent to practise non-violence), 


qve. S TAS AME, W aigar ares (3b afear srs, d 
THAT ATS | 
147. Je ajjhattham janai, se bahiya janai. Je bahiya janai, 
se ajjattham janai. 
147. One who knows the inner-self knows the external 
(world) as well: 


One who knows the external (world) knows the inner- 
self as well. 
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ANNOTATION 147: This aphorism can be interpreted in 
three different ways: 


1) The intrinsic aspect of a substance is subtle, while 
the external one is gross, It is easy to comprehend the 
latter, but difficult to comprehend the former. One who 
can comprehend the former can distinctly comprehend the 
latter also, One who has comprehended the latter is able 
to know the former only through the medium of the gross. 
The soul is an inner-reality. Its conscious form cannot be 
distinctly comprehended. But its functions, manifested 
through the body, are gross and external. It follows from 
this that a body, devoid of consciousness cannot perform 
functions of consciousness. The functions of consciousness 
are the functions performed by the conscient reality (soul). 

2) A person directly experiences pain and pleasure and 
as such they are immediate and self-perceptible, On the 
basis of the self-experience we can understand the pains 
and pleasures of others, Therefore, the feeling of pains 
and pleasures of others is an indirect one. The way in 
which we are affected by any external cause is the same in 
which others are affected and the way in which the others 
are affected by external causes is the same as the way in 
which we ourselves are affected. 


3) Knowledge like the sun is self-luminary. Just as the 
sun is self-luminary and illuminates other objects, know- 
ledge is self-luminary and enlightens other substances, The 
function of knowledge is to know the knowable. Knowledge 
is self-luminary and therefore reveais the spiritual sub- 
stance— it reveals the self. It enlightens others and there- 
fore it reveals the external world i.e, it reveals the whole 
gamut of knowable objects, distinct from the Self. But the 
knowledge that revealsthe external world and internal world 
is one and the same. That is why, the author has laid 
down — 


One who knows the inner-self knows the external (world) 
' as well; 

One who knows the external (world) knows the inner-self 

as well, 
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gya. qa qereuitfa i 
148. Eyam tulamanjesim. 
148, Try to realise the significance of this 'equality'. 
ANNOTATIONS 146-148: Three pre-requisites of the prac- 
tice of non-violence are as follows: 
(1) Perception of terror caused by violence. 
(2) Realisation of detrimental consequences of violence. 
(3) Equality of all other beings with the Self — that is to 


Say that just as we like pleasure and dislike pain, so 
do other beings and the vice versa. 


ve. gg afar afar, masafa Afad | 
149. Iha samtigayd daviya. pavakamkhamti vijium. 


149, The sadhakas initiated in this ( Nirgrantha order i.e. 
the Order of Unfettered ones or the Jaina Order) are 
serene and free from bodily attachments. That is 
why they never want to fan! themselves. 


araergatgai-ad 

to. AFAA qat ITE | 

Vaukaiyahimsá -pada m 

150. Lajjamana pudho pasa. 
Violence to the Beings of Air -body 


150. See! Every (ascetic who has ceased from causing 
violence to these beings ) leads a life of Self-discip- 
line. 


944. HOTT f. CH TRTHTUTT | 
151. Anagara motti ege pavayamana. 


151. (And discern from them) those pseudo-monks who, 
despite professing, "We are mendicants," (act like 


le Cf. Dasaveyaliyam, 6/37 
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householders i.e. cause violence to the beings of air- 
body). 


quz. what faewmlg aig SDURUH-gHTOdU: gTg-Hod 

eae spp qupd Trey fafgufaq 

152. Jamigam virvvaruvehim satthehim vàukamma-samà- 
rambhenam vàu-sattham samarambhamane anne vane- 
garüve pape vihimsati. 

152, He (pseudo-monk), employing various kinds of wea- 
pons, indulges in actions involving air, (thereby) caus~ 
ing violence to the beings of air-body. (He causes 
violence not only to the beings of air-body, but also) 
causes violence to different kinds of other beings, 


qY3. TT Wt raar TIT TAZAT I 
153. Tattha khalu bhagavaya parinna paveiya. 


153, (Hence) Bhagavan Mahavira has taught discernment 
(i.e. comprehension and forswearing) with respect to 
this issue. 


qY Y. AeA Bq faut, 
qfesdamr-nTTUp-qUITU, 
SITÉ-STCUT-TIUTTU, 
gseuteurqds | 
154. Imassa ceva jiviyassa, , T 
Parivamdaga- manana- puyagae, 
Jai-maraya-moyanae, 
Dukkhapadighayaheum. 


154. (1) For tne sake of survival, 
(2) for the sake of praise, honour, reverence, 
(3) for the sake of birth, death, liberation, 
(4) for the sake of prevention of miseries, 


quan. à wm qaa- aarcefe, mug aT ara- 
wurTéwTdÍg. AM at ams- SGWICHO TATA d 
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155. Se sayameva vau-sattham samararnbhati, annehim 
va vàu-sattham samárambhaveti, anne và vau-sat- 
tham samarambhamte samanujanai. 


155. Some monk either indulges himself in action causing 
violence to the beings of air-body through various 
kinds of weapons, makes others to cause violence to 
the beings of air~body or approves of others causing 
violence to the beings of air-body. 


44%. d gr afgare, d 8 aac | 
156. Tam se ahiyae, tam se abohie. 


156, Such an act of violence proves baneful for him, 
Such an act of violence deprives him of enlighten- 
ment. 


quo. 3 d ATTA, araro gE | 
157. Se tam sambujjhamane, @yaniyam samutthae. 
157. He {true ascetic), comprehending it (i.e. conse- 


quence of acts of violence), becoraes vigilant over the 
practice of self-discipline. 


qX.«. TMT ATT, TITTY aT sifro eRe orm way 
VN We Te, 
VU at We, 
TU TAT, 
Ta ae fire | 
158. Socca bhagavao, anagàrànam vá amtie ihamegesim 
nayam bhavai — 
Esa khalu gamthe, 
Esa khalu mohe, 


Esa khalu mare, 
Esa khalu nirae. 


158. Hearing from Bhagavan Mahavira Himself or from 
the monks, one comes to know — 
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It(i.e. causing violence to thebeings of air-body), 
in fact, is the knot of bondage, 

it, in fact, is the delusion, 

it, in fact, is the death, 

it, infact, is the hell. 


gue. pami afag are | 
159. Iccattham gadhie loe. 


159. (Nevertheless) man,impelled by the aforesaid motives, 
becomes engrossed in (the acts cf inflicting injury to 
the beings of air-body). 


qo. why famam aig anIRHITHIOCQVD qD-dOd 
TACHA sup aupqed rep fafgafa i 
160. Jaminam virüvarüvehim satthehim vaukamma-sama- 


rambhenam vàu- sattham samarambhamane ange 
vanegarüve pane vihimsati, 


160, He, employing various kinds of weapons indulges in 
actions involving air, (thereby) causing violence to 
the beings of air-body, (He causes violence not only 
to the beings of air-body, but also) to different kinds 
of other beings. 


aaraw wterer-3avitita-qd 

4&3. 8 ifa] aque, AA ays | 

Vaubkaiyanam jivatta - vedanabodha -padam 

161. Se bemi—appege amdhamabbhe, appege amdhamacche. 


Air Beings : Their Animation and Experience of Pain 


161. I say — 
(Just as consciousness of a man born witbout any 
sense-organs (i.e. one who is blind, deaf, dumb, crip- 
pled etc. from birth) is not manifest,the consciousness 
ofthe beings of air-bodv is also not manifesti. (Never- 
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theless) such a man (the one born organless) (ex- 
periences pain) when struck or cut with a weapon, (so 
do the beings of air-body). 


q& 3. WIR GSN, eA anms (d 
1 


162. Appege pàyamabbhe, appege páyamacchel, 


162. (Onsimultaneously)cutting and severing with weapons, 
(ali the following thirty-two anatomical features of a 
man, he suffers excruciating pain though he would not 
be able to express it) 

Foot, ankle, leg, knee, thigh, waist, belly, stomach, 
flank, back, bosom, heart, breast, shoulder, arm, 
hand, finger, nail, neck, chin, lip, tooth, tongue, pa- 
iate, throat, temple, ear, nose, eye, brow, forehead, 
and head. 

(So is the case with the beings of air-body). 


4&3. TH TTA TY, aed FEAT | 
163. Appege sammpamarae, appege uddavae. 


163. Man (experiences pain) when forced into unconscious- 
ness or when he is deprived of life. (so do the beings 
of air-body). 


faerit 

gv. 3 afa. far iuret oro, aga sqft i 
ica s eng qe, uit durqumrewfe u 
3r aee imanan, ep ace qfearaesifa, 
3r ere aPearanssifar, à eem verse ii 


Himsavivega -padam 


164. Se bemi—Samti sampaima pana, ühacca sampay - 
amti ya. 
Pharisam ca khalu puttha, ege samghayamavajjamti 
Je tattham samghayamavajjamti, te tattha pariya- 
vajjamti. 


—" - 


1. For the complete text, see, 1/29. 
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Je tattna pariyavajjamti, te tattha uddayamti. 
Forswearing of Violence 
164, I say — 


There are also beings (insects) which fly in the air 
and drop down from there, All these beings shrivel up 
on coming in contact with (the current of) the air. 
Those beings which shrivel up on coming in contact 
with the (current of air), faint by this (contact), and 
those which faint (thus) die there and then. 


q& X. TET SC TATA FEAT TTT HT LOTT AT aT | 

165. Ettha sattham samarambhamanassa iccete árambha 
aparinnàyà bhavarnti. 

165. He who uses a weapon on the beings of air-body. has 
neither comprehended nor forsworn actions (causing 


violence to the beings of air-body and other beings 
residing in the air. ). 


q&&. UV Ser TATRA LET arin qfar refer i 
166, Ettha sattham asamarambhamanassa iccete àrambhà 
parinnáya bhavarhti. 


166. (On the contrary) he who does not use any weapon on 
the beings of air-body, has comprehended and for- 
Sworn action (causing violence to the beings of air- 
body and other beings residing in it.) 


Rey. a fona agre ura smi are- aures, siawifg 
Sat TAMAS, TANT aa — GHIUCW 
STHTSITULSSIT | 
167. Tam parinnaya mehávi neva Sayam vausattham sama~ 


rambhejja, nevanpehim vàu-sattham samarambhavejja, 
nevanne vau-sattham Samarambhamte samanujanejja. 


167. Having discerned this, a sage should neither use any 
weapon causing violence to the beings of air-body, nor 
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cause others to use it, nor approve of others using it. 


qe wea Gmuedapuréwr fea waa, 8 g guit 
afcoorrar-areet fet afr i 


168. Jassete vau-sattham- samarambha parinnaya bhav- 
amti, se hu muni parinnaya-kamme ti bemi. 


168. He who discerns (i.e. comprehends and forswears) 
the actions that cause violence to the beings of air- 
body can be regarded as a (true) ascetic, (for a true 
ascetic is he) who has discerningly forsworn actions. 


yfer-datu-qd 

9&8. Ted f ATT Jra i 

Muni -sarhbodha -pada m 

169. Ettham pi jane uvadiyamand. 
Admonition to Ascetics 


169, In this context you should know: (There are some as- 
cetics) who are fettered (by craving for ease and 
comfort). 


Veo. W Tam 3 vifa 


170. Je ayüre na ramamti. 


170. Only those (aspirants) who do not rejoice in the prac- 
tice of the ethical code (get fettered by craving for 
ease and comfort). 


ts. atinar ror wife i 
171. Arambhamāyā vinayam vayamti. 


171. Those (who do not rejoice in the practice of the ethi- 
cal code), while indulging in violence, preach (to 
others) the ethical code. 


VOR, Setet eroi Terror | 


80 AYARO 


172. Chamdovaniya ajjhovavanna: 
172. Such (ascetics) are self-indulgent and licentious. 


$93. ATLA THLE eei à 
178. Arvambhasattá pakare mti samgam. 


173. Those (who are self-indulgent and licentious), having 
been attached to violence,engender fresh attachments, 
(and subsequently new bondages). 


ANNOTATION 173: There are Sadhakas who do not stick to 
the prescribed code of conduct and are also full of lust, but 
they advise others to observe the code of conduct. 


quw. 8 qi WSN aa atest 
STA PFH | 
174. Se vasumam savva- samannagaya- pannanenam 
appánenam akaranijjam pavam kammam, 


174. One who is rich in the enlightenment (i.e. one who 
practices non-violence) should not indulge in any sin- 
ful action (i.e. causing violence and self-indulgence) 
through his conscience,(guided) by the intellect, fully 
illumined with Truth. 


ANNOTATION 174: All actions flow from man's conscience 
which is controlled by his intellect, The intellect, in its 
turn is triggered off by delusion or non-delusion, which 
respectively makes it untruthful or truthful— vicious or 
righteous. One whose intellect is illumined by Truth is 
straightforward in action, speech and thought,and acts with 
consistency. Only a conscience guided by the intellect fully 
illumined with Truth can abstain from violence and sensua- 
lity. Any s@dhaka cannot refrain from violence and sensua- 
lity only by external conduct. Only through conscience 
guided by the intellect ,fully illumined with Truth can one 
do so, 


qox. d vit arate | 


175. Tarn no annesim. 


> 
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175. (Since the sinful actions are worthy to be shunned,one 
who observes non-violence) should not seek them. 


featfran-aa 

108. Aaa Agra cia Ta Sea- frata- qurormss, 
nats sa-a | SATS, TUT 
wsshta-forera eet TARAS CASTS | 


Himsavivega -padam 


176. Tam parinnaya mehavi neva sayam chajjiva-pikaya- 
sattham samarambhejja, nevannehim chajjiva-gik&ya- 
sattham samarambhavejja, nevanne chajjiva-nikaya- 
sattharn samaárambharhte samanujanejja. 


Forswearing of Violence 


176. Having discerned this, a sage should neither indulge 
himself in the use of weapons causing violence to the 
six systems of living beings, nor cause others to do 
so, nor approve of others doing so. 


qoi. Stet Sa-a- TRITT ÜeomraT safer, A g 
Bett fervat | 
—fa afe i 


177. Jassete chajjiva-nikaya-sattha~samararhbha parin- 
naya bhavamti, se hu muni parinnaya-kamme. 


— Ttibemi. 


177. Only he who discerns (comprehends and forswears) 
indulging in actions causing violence tothe six systems 
of living beings can be regarded as an ascetic (in the 
true sense of the word, for an ascetic is he) who has 
discerningly forsworn actions. 

— I say 80. 
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SECTION I 


qeu sgat Padhamo Uddeso 


ara fa -qa 
q. Tart A gag, Sr agree opor 


Asatti-padam 


1. Je gune se mülatthàne, je mulatthàne se gune. 
Attachment 
L Carnality! is (nothing but) mundane existence’; 


(and) mundane existence is (nothing but) carnality. 


ANNOTATION 1: Sensual qualities may be either pleasing 
or displeasing. By having attachment to the former and 
aversion to the latter, passions are intensified, which in 
their turn extend the cycle of transmigration. Thus the 
root cause of mundane existence is sensual qualities, 
Hence, the author identifies carnality with the cycles of 
birth and death. 





1. The word guna literally means quality. Here the qua- 
lities indicated are the five sense-data viz. sound, 
colour, taste, smell and tangibility. Ultimately, 
therefore, guna denotes carnal pleasures. 


2. The term millatth@na stands for sarisávg i. e. the cycles 
of birth and death;in other words,the mundane existence 
of the soul, 
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s. afer a met agar Tara aà que —arar Gun foar Ñ, 
ara À, weet Tr, wear 3, Gat X, qar a, gogr X, afg- 
am-an |, — fatatrerrzer-afeager-atan- 
Tory A, wewed whee wig mW qu | 


2. Iti se gunatthi mahatá pariyávenam vase pamatte 
—mayá me, piyà me, bhaya me, bhaini me, bhajja 
me, putt me, dhüyà me, sunh8 me, sahi-sayana- 
Sagamtha-samthuyàa me, vivittovagarana-pariyat- 
tana-bhoyana-acchüyanam me, iccaítha?n gadhie 
foe —vase pamatte, 


2. Hence, stupefied by the acute torments (caused by 
tempting passions, ) a sensual person dwells (in mun- 
dane existence, uttering) 'my mother’, 'my father', 
‘my brother’, 'my sister', 'my wife', 'my son’, 'my 
daughter, "my daughter-in-law', 'my friend', 'my kith 
and kin’, ‘vast number of my utensils and means of 
transactions, food, and clothes'. Infatuated by deep 
attachments to these, he dwells with them. 


ANNOTATION 2: Two things get the upper hand in a self- 
indulgent man: attachment and infatuation. Overwhelmed by 
these,he becomes money-minded. 


3. arl qp cat a afani, starererageré, 
AAMT AAA, ame d ARTE HT, 
fatfagtrd cea ace quit-quit à 


3. Aho ya rão ya paritappamane, hülàkàlasa mutt hai, 
samjogatthi atthalobhi, Glumpe sahasakkare, 
vinivitthacitte ettha satthe puno -puno. 


3. He lives constantly tormented by avidity; he endevours 
(to amass wealth) in season and out of season; being 
desirous of sensual pleasures, he is avid for money, 
(so much so that) he becomes out and out a rogue 
committing theft or robbery. His mind is always 
engrossed in (amassing wealth). (Such) a man re- 
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peatedly becomes a killer (it. weapon) of living- 
beings). 


RATHI FEA SCTHTQ- Yd 


v. ew Gey TS Seta WTUTHTUL, d SfEI 
da-fe fegra fa, 
png -afceifg eag, 
wrer-afemeifg afegrrarifg, 
q-e ufegraurifg, 
ara-ona erak à 


Asarananupe hapuvvam appa mäda -padam 


4. Appam ca khalu àum ihamegesirh manavanam, 
tam jaha — 
soya-parinnanehim parihayam4nehim, 
cakkhu~parinnanehimm parihayamanehim, 
ghana~parinnanehimn parihayamanehim, 
rasa-parinpànehim parihayamanehim, 
phasa-parinnanehim parihayamanchim. 


Wakefulness by Contemplation of Being Unprotected 


4, In this (world), some people have a short life-span. 
Premature degeneration of the auditory faculty, 
premature degeneration of the optical faculty, 
premature degeneration of the olfactory faculty, 
premature degeneration of the palatal faculty, 
premature degeneration of the tactual faculty, 
(causes them to die young). 


x. BTR TAT TT Age | 
5. Abhikkamtarh ca khalu vayam gampehae. 


5. Noticing that life is creeping (towards old age), (one 
gets worried), 
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ANNOTATION 5: The normal span of human life is about 
a hundred years. It can be divided into ten stages, each 
lasting for ten years. Till the end of the fourth stage (i. e. 
age of 40), his vigour and luster continue to increase, and 
are in full bloom. After that, deterioration sets in. 


At fifty, the signs of decrepitude begin to appear. The 
eyesight begins to be affected. The power of the other 
sense-organs also begins to degenerate. 


Senility then sets in, and vigour and lusture are replaced 
by infirmities. The vital organs then become progressively 
incapable of carrying out their functions; replacement of 
worn tissues is entirely stopped, and in the end, Death 
takes him away. 


&. Tal I Wray ears eror fat à 
e. Tao se egaya müdhabhá&varh janayarhti. 
8. Then some day (towards the fag-end of life ),(his 


sense-organs) are overhelmed by senility (i.e. the 
faculties of audition, vision, etc. cease to function). 


ANNOTATION 6: The word '»ymdha-bhavarm! (lit. senility) 
has two meanings: 


(1) Deterioration of the sense-organs e.g. incapacity 
.to hear or to get hard of hearing. 


(2) Infatuation— As the sense-organs deteriorate, sen- 
Suality increases. 


Thus, an old man becomes senile as well as more lust- 
ful than before, 


w. Wig at ata suf m ar wb cur farm d gha 
afcaafa, at ar & frat quer qfequsut i 
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T7. Jehim va saddhim samvasati te và narn egaya niyaga 
tar puvvim parivayamti, so và te niyage paccha 
parivaejja. 


T. Some day {on the attainment of old age ),he begins to 
be reprimanded by the members of his own family; 
and later on he also starts reprimanding them. 


m. Tee AT ATO AT, ALT FT | 
qu fa afe area ater at, ae aT I 


8. | Nalam te inva lande va, saranàe va. 
Tumar pi tesim nalam tande và, saranàe va. 


8. (O oid man:) They (the members of your family) are 
not capable to protect you or to give refuge to you; 
nor are you in a position to protect them or give them 
refuge. 


9. 8er gere, wr ficgre, or fter, or fasperre à 


3. Se na hassáe, na kiddae, na ratie, na vibhüsáae. 


9. He (an old man) is not fit enough for either light- 
hearted raillery, or frolick, or sexual intercourse, 
or adornment of himself, 


qo. Fara agfa wgifagnqu i 


10, Iccevam samutthie ahoviharae. 


10. Hence, (apprehending the repercussions flowing from 
old age, ) one should rise to exert oneself in the prac- 
tice of self-discipline (or asceticism). 


ANNOTATION 10: Generally people lead their life by in- 
dulging in violence and amassing wealth. They have a 
strong conviction that woridly life is not possible without 
doing so. euch conviction is responsible for leading a life 
lacking in self-discipline. 
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Against such a conviction, the spiritualist ideology puts 
before men the ideals of non-vidence and non-acquisitive- 
ness, and establishes that life is possible even without per- 
petrating violence and acquiring wealth. Self-discipline in 
the form of ascetic life is the outcome of this doctrine. 
Asceticism (i.e, leading a life of self-discipline} is a sub- 
ject of great surprise for those who lead a life lacking in 
self-discipline, Hence in the term of spiritualist ideology, 
"ahovihàra" is used for "asceticism", 


q4 sid w ae m dug dn agaafa ot ara | 
11. Arntaram ca khalu imam sarhpehie— dhire muhutta- 
mavi no pamayae. 


11. Having deliberated over the opportunity (in hand), the 
wise should not relax (in the practice of ascetisim) 
even for a while, 


$3. qut sedg stem wi 


12.  Vayo accei jovvanam va. 


12. Years are passing by, 
and youth is fading away. 


t3. Wiferg vg R raren à 
13.  Jivie iha je pamatta. 


13. But, one who is not alive to the mission of life (can- 
not realize this). 


qv. à gar Seat Wear ifra fare fett sefa TATEAN | 

14, Se hamta chetta bhetta lumpitta vilumpitta udda- 
vitta uttāsaittā. 

14. (That is why) he indulges in (the acts of violence such 
as) striking, mutilating, cutting, stealing} pillaging, 
killing and torturing. 
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qu. ae niee afa Toor | 
15. Akadam karissámitti mannamane. 


15. Believing that he can do what others have never been 
able to do,(he perpetrates acts of violence). 


q&. aig at ufa daafa Wd ar 4 can fram d gfe 
Aaf, «t ar ar frat Test qRESSIT | 
16. Jehim và saddhim samvasati te và nam egaya niyagü 
tam puvvim posemti, so và te niyage pacchad posejja. 
16, Sometimes (in childhood or adversity) he was looked 


after by the members of his own family; later on he 
takes upon himself to look after them. 


q9. ATS A aM RITU. AT, ALT AT | 
gate Afa «rer amm qm, ew aT i 
17. N@lam te tava tande và, saranae va. 
tumarhpi tesim nalam tanae vá, saranpáe va. 


17. (Even so,) O man! neither are they competent to give 
you protection or refuge, nor are you so competent, 


4s. daTEN-MA n afaa ewm, unn 
TAHA VTA | 
18. Uvaiya-sesena va sannihi-sannicao kajjai, ihame- 


esim aSamjayanam bhoyanae, 
& jayan yan 


18. After providing for himself, he utilizes his savings to 
stock (dairy products) and hoard (food supplies) for 
entertaining some householders (like his friends and 
relatives). 


4%. erit 3r Cy Mera gg R | 
19.  T&o:se egayá roga-samuppaya samuppajjarnti. 


19. Even after (accumulation of wealth), sometime (during 
the period of enjoyment) he falls a victim to various 
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diseases. (So even during the period of his affluence, 
he cannot enjoy the pleasures of affluence). - 


go. Wfg ay afa dagfa a ar ui qrar ferar d gha stceeta, 
at a & foray Tear EET i 


20.  Jehim vä sadcdhim samvasati te vá nam egay4 niyaga 
tam puvvirh parihararhti, so và te niyage paccha 
pariharejja. 


20.  Thoserelatives with whom he resides, take the initia- 
tive to ostracise him (if he is affected by a disease 
like leprosy); later on he deserts them (on the sligh- 
test pretext), 


QQ. ATS AAT ATNTT IT, ATT AT | 
gafa ate «met aor am, TTT AT i 


21. Nalam te iava tanae vā, BaranpBe và, 
tumarhpi tesih nalam tanae và, saranáàe va. 


21. (Even if they do not do so out of love for you,) O man! 
neither are they competent to give you protection or 
refuge, nor are you So competent. 


RR. whore gai THT ami i 

22.  Jànittu dukkham patteyam s&yam. 

22. Realising that pleasure and pain are personal affairs, 

23. wer up qu ag | 

23.  Anabhikkamtam ca khalu vayarh sarnpehie. 

23. (and) seeing that youth and strength have not yet dec- 
lined (i.e, you are still young and strong), —— 

sv. unt arorríg tao ! 

24. Khanam janahi parndie! 


24. O wise man! know Time. 
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S. WT digerere TTF, 
ara da- ea, 
ma WTVISYSUTTWI aaf, 
aa Ag- aa EN, 
aa pra- STITT | 


25. Java soya- pannana aparihina = 
Java netta-pannaná aparihipa, 
Java gh&na- pannana aparihin&, 
Java jiha- pannána aparihina, 
Java phasa-paffiana aparihina. 


25. So long as the aural sense is perfect, 
so long as the visual sense is perfect, 
so long as the olfactory sense is perfect, 
so long as the palatal sense is perfect, 
so long as the tactile sense is perfect; — 


s&.weafg aerei omie fA ares ari 
amarra | 
—fa afar i 
26,  Iccetehim virüvarüvehim pannanehim aparihinehirh 
ayattham Sammam samanuvasijjasi. 


— Tti bemi, 


26, while the above senses of man are in perfect condi- 
tion, one should rightly pursue the way (of self-dis- 
cipline) for one's own good, 


—~- I say so. 


94 


SECTION II 


atat seat Bio Uddeso 


av fa-Frearot -qi 
Se. ALE ame a Farah 1 


Arati -nivoattana -padam 


27. Arai àutte se mehävi. 


Dispelling Ennui 


27. The sage is one who dispels the feeling of being sick 
of ascetic life. 


ANNOTATION 27: Feeling of happiness in practising self- 
discipline and detachment from sensual pleasures result in 
development of the Self and bliss, 'The feeling of being 
sick in asceticism and hankering after sensuality result in 
degradation of the Self as well as loss of bliss. Hence, a 
sadhaka is advised to avert his mind from such feeling of 
sickness, 


Rc. aT qp à 
28. Khanamsi mukke. 


28. Such a sadhaka becomes instantly free (fromthe sha- 
_ckles of lust}, 


RS. aoe gui fia ir furqzf i 


29. — Anán&e putthá vi ege niyattamiti. 
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29. (In contrast to this), some s@dhakas who are led ast- 
ray (i.e. those following the path outside the Instruc- 
tion), being driven by (desire), go back to the house- 
hold life. 


Qo. HAT Ae WAT | 
30.  Mamdà mohena paiuda. 
30. The foolish are thickly enveloped by delusion. 


3t. aaia wire” eqeaty, ed AmE a i 


31.  "Apaviggahü bhavissümo" samutthüe, laddhe käme- 
higüharhti. 


31. Though they get initiated into asceticism (resolving 
that) they would lead a life of absolute non-posses- 
sion, they indulge in sensuality at the first opportu- 
nity. 


33. wT Borat qfarerafar à 


32.  Anànàe munino padilehamti. 
32, The sádhakas led astray seek (sensual pleasures). 


q3. TET NR quir-qeit eror | 
33.  Ettha mohe puno -puno sanna. 


33. Once they get enamoured of sensuality, they get bog- 
ged down in it again and again. (The more they do so 
the more they get attached to it and so on, And this 
vicious circle keeps going on.) 


qv. Sit gemma vit quer i 
34. No havvàe no parade, 
84. They can neither reach this shore nor the other one. 


ANNOTATIONS 31-34; The plight of an indulgent s@dhaka 
is comparable tothat of a thirsty elephant who once entered 
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a lake to quench his thirst. It got bogged down in the 
marshy lake. The more it tried to extricate itself from 
the quagmire, the more he got bogged down in it, and ulti- 
mately met with its doom. Similarly a self-indulgent sád- 
haba, who enters the marshy lake of sensuality to quench 
his thirst of lust, would also get embogged in the quagmire 
of attachment and get more and more engulfed in it, ulti- 
mately to meet with his moral death. But he may not be 
bold enough to give up monastic robes owing eitherto shame 
or pride or compulsion, Such a person may not be a house- 
holder by dress but would certainly not be a muni or an as- 
cetic by his conduct. 


ax. fpes g à aor, A sett reefer : 
35.  Vimukkà hu te jana, je jana paragamino. 


35. (But) those who transcend (dissipation) get emanci- 
pated. 


+ 


ALT 


2%. er aatee gear, ag ent «fem i 
Anagara -padam 


36.  Lobham alobhena dugamchamane, laddhe kame 
nabhigahai. 


The (True) Monk 


36. One who defeats lust with lustlessness no more in- 
dulges in the pleasures that offer themselves, 


qe. frorga ote fewer, war opaceip ormrfar-auefa à 
37.  Vinaittu lobham nikkhamma,esa akamme janati- pasati 


37. A sadhaka, who renounces the world by subjugating 
his desires, frees himself from action (i.e. gets 
himself absorbed in actionless meditation or becomes 
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free from the veils of the bay ma) and begins to per- 
ceive and cognize things (in their true perspective). 


ANNOTATIONS 36-37. To defeat lust with lustlessness is 
the principle based on creating opposite force. Just as 
anger is destroyed by tranquility, conceit by humility, anc 
deceit by guilelessness, so also lust is overcome by 
lustlessness. Just as fasting acts as a remedy for the 
person afflicted by fever, so also forswearing of lust acts 
as a remedy for one who is afflicted with the disease of 
"discontentment'' — 

Yathàhüvaparityügah, jvaratasyausadham tatha / 

Lobhasyaivam parityagah, asamtosasya bhaisaja nl 

Sometimes it happens that some persons get initiated 
into asceticism without giving up 'lust'; But if they try to 
conquer lust with lustlessness, they are true sadhakas. 
Those who are initiated into asceticism without lust, be- 
come cogniser and perceiver like Bharat, the Sovereign 
king, through meditation by removing the veils of karma, 
obstructing knowledge and perception. 


3s. Tfeaere marafi à 
38. | Padilehae nàvakamkhati. 


38. He who discerns (what is beneficial to him and what 
is detrimental) does not long for (sensuality). 


3e. Ue arse fer quearfsr y 


39. Esa anagaretti pavuccati. 


39. He (who is not desirous of any worldly pleasures) is 


called an apagara (i.e. a monk who has renounced 
household life). 


TE-AATAT-A 

Yo. Sgt a Tat a afaa, remimeauzré, 
estat argretert, ASA qgamert, 
fafurfazfsra, yea mà qurt-quit i 
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Da mda -sa mādänņa -padam 


40. Ako ya rao ya paritappamane ka kit la sa mutt hii, 
samjogatthi atthilobhit, Glumpe sahasakkare, 
Vinivitthacitte, effha satthe puno puno. 


Use of Violence 


40. (A stupefied person) lives constantly tormented (by 
avidity); he endevours (to amass wealth)in season and 
out of season; being desirous of sensual pleasures, 
he is avid for money, (so much so that) he becomes 
out and out a rogue committing theft or robbery. His 
mind is always engrossed in (amassing wealth). 
(Such) a man repeatedly becomes a killer (lit. weapon) 
(of living beings). 


xq. 8 ama-n, F n-a, Gp fra-aa, Gp pep, H 2q- 
aa, à a-a, A owIv- er 8 afafa, 8p favranW, 
È RN- | 


41, Se àya-bale, se nai-bale, se mitta-bale, se pecca bale, 
se deva-bale, se ráya-bale, Se cora-bale, se atihi-bale, 
se kivana-bale, se samana-bale, s 


41. He (amasses) physical power, power of kith and kin, 
power of allies, supra-mundane-power, deity-power, 
royal-power, thief-power, guest- power, pauper-power, 
$ramana- power (ascetic power), 


ANNOTATION 41: There are certain sources of power. By 
acquiring them a man wishes to achieve such things as en- 
joyment, happiness, victory, wealth, fame and religion, 


(1) Physical strength: For gaining bodily strength ,one 
drinks wine and eats meat. 


(2) Power of kith and kin: In order to remain undefeat- 
ed, one seeks power of one's kith and kin, 
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(3) Ally power: For acquiring wealth and mental peace, 
one seeks power of his friends. 


(4) & (5) Supra -mundane power, Deity-Power: In order 
to secure happiness in the next life and to use deity- 
power, one propitiates deities by performing sacri- 
fice, etc, : 


(6 Royal power: In order to earn his livlihood, one 
serves the king. 


(7) Thief-powev: In order to get a share in theft, one 
befriends thieves. 


(8), (9) & (10; Guest -Power, Pauper -Power, Sramana - 
Power: Aspiring for wealth, fame and merit, one 
entertains guests, gives alms tothe crippled paupers 
and ascetics. 


ws. ww Tg fawawafg surf deanai | 
42.  Iccetehim virüvarüvehim kajjehim damda-samàyanarh. 


42. (To accomplish) these various tasks, he uses vio- 
lence. 


Y3. Tere War Heals 1 
43. Sapehae bhaya kajjati. 


43. Some person (uses violence) of his own accord and 
Some other person (does so) out of fear. 


vy. ma-a movi à 
44. Pava-mokkhotti mannamane. 


44, Considering (that performance of sacrifices results 
in) atonement of his sins, some person takes recourse 
to violence, 


WY. AFAT ATAATT | 
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45. Aduva asamsae. 

45. Or some other (commits violence) in the hope (of ob- 
taining the unobtained). 

fieret 

vw qfewera Aah tq aa cele wig ee TATA, 

di quíg aig 4€ aper er, vim afg 

3 I ae es oe ~ 1 

Hirnsáv ivega -bada m 

46. Tarh parinnàya mehàvi neva sayarh eehith kajjehirh 
damdarh sam&rambhejjz, nevannam eehim kajjehim 
damdarn samarambhavejja, nevannarn eehim kajjehim 
damdam samáàrambharhtam samapujanejja. 


Forswearing of Violence 


46. Having comprehended this, a wise man ought not to 
indulge himself in violence for the aforesaid motives, 
nor should he cause others to do so,nor should he 
approve of such indulgence, 


anafaa 

vs. ta aa arftqig qam t 

Anasatii -padam 

471. Esa magge ariehim paveie. 

Unattachment 

47. The Tirthankaras have expounded this path (leading 


to the conquest of one's inner-world), — 


Ys. sien HAT afire | 
—fet afa i 
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48. Jahettha kusale novalimpijjasi. 


— Tti bemi 


48.  sothat no person adept (in the path of asceticism), 
gets attachment to these (carnal pleasures). 


— I say so. 
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SECTION III 
aga seat l Taio Uddeso 


ana-qi 


x9. N HAZ TANIT, STE AAT | 
eft gr, vit arfog, vit gT t 


Samatta hadam 


49. Se asaim uccãgoe, asaim niyagoe. 
No hine, no airitte, no pihae. 


Fgua lily 


49, This soul has many a time taken birth in higher clans 
(or castes) as well as in lower ones. Therefore, no 
being is low or high. (Hence, one should not crave 
for a higher clan). 


xo. tha dara è atarardt? $ ara? afa ar at 
fired ? 


50. Iti samkhaya ke gcyávádi? ke manavadi? 
kamSi va ege gijjhe? 

950. In the wake of the knowledge (that this soul has many 
a time taken birth in higher clans as well as in lower 


ones), who wil! believe in the dogma of casteism, or 
egotism? Or who will hanker aftera particular rank? 


44. Teer dfe vit gfcir, ert post | 
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51.  Tamhá pamdie no harise, no kujjhe. 


51, Therefore, a wise man should not feel exalted (on 
taking birth in a higher clan)nor should he feel piqued 
(on taking birth in a lower clan). 


KR. Oke eror cheery emi i 
52.  Bhüehim jana padileha salam. 
52. Know (the bondage and consequences of karma exper- 


ienced) by beings and see their happiness (and suffer- 
ings)l. 


v3. afir garre i 
53. Samite eyànupass!. 


53.  Onc with the right perception realises these (conse- 
quences of good and evil karmas). 


vw. d Wels seu Gat ee Hed acne qent 
ami TAT | 
54. Tam jaha-amdhattam bahirattam muyattam kanattam 


kumtattam khujjattam vadabhattam sámattam 
sabalattam. 


34. Such as blindness, deafness, dumbness, one-eyed- 
ness, lameness, hunch-backedness, dwarfishness, 
leprosy and variegatedness. 


XX. FETA Treat spen surfs, fered un 
qfesida | 
55. Sahapamáenam anegarüvao jonio Samoháti, virtva- 
rüve phase padisam vedei. 


55.  Owing to his own infatuation, one gets born in differ- 
ent genera and suffers from onslaughts of various 
kinds. 


1. Cf. 3/21. 
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V &. W agona gc vae HATE CE aI AAT | 
56. Se abujjhamane hatovahate jai-maranam anupari- 
yattarane. 


56. He (i.e. the infatuated person), not knowing the con- 
sequence of good and evil karmas, is afflicted (with 
disease) and feels hurt (by affronts). (Nevertheless) 
he (due to his egotism piles up karmas)and under- 
goes births and deaths again and again. 


qfenmg-aetu-qd 
xo. Afaa gat fra agfa arora, eivr-qeq AAA | 


Pariggaha -taddosa-padam 


57.  Jiviyam pudho piyam ihamegesith mánaváünam khetta- 
vatthu mamayamánánar. 


Acquisitiveness and its Evils 


57. Attached to (their) land and home, some (unenlighten- 
ed) persons love (to lead) a highly (prosperous) life. 


ya. ard feud afge wg fect, giari fefine 
qup TAT t 


58.  Aratam virattam manikumdalam saha hirannena, 
itthiyào parigijjba tattheva ratta, 


58. They accumulate colourful precious stones, earrings, 
gold and (beautiful)women and get infatuated by them. 


XR. 9T Ge Tat ar, eat ar, fara ar faeurfar à 
59. Na ettha tavo va, damo và, niyamo vá dissati. 


59. Austerity, or the curbing of passions, or self-control 
is not seen in an acquisitive person, 
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& o. HT armor farsa arora qd faafe i 


60.  Sampunnar, bale jiviukàme lálappamáne müdhe 
vippariyasuvel. 


60. The ignorant one craves for a life of (luxury) and re- 
peatedly hankers! after pleasures). (Haunted by his 
own desires)he gets benumbed and is rewarded by the 
converse i.e. though he desires pleasures, he is re- 
warded with sufferings only^. 


&*. pia orat fer, sp ror rarae à 
wreit- ei afeverra, a wot qu N 

61. Inameva ndvakamkhamli, je jana dhuvacarino. 
Jali-maranam parinndya, care samhkamane dadhe. 

61. Those who are progressing towards salvation do not 
long for leading such (a self-contradictory life). 
Comprehending births and deaths (of those who lead 
such a self-contradictory life) they should unwaver- 
ingly tread' on the Bridge of Salvation. 


$3. afte Stara orit à 
62.  Natthi kálassa nagamo. 


62. For death no moment is inopportune — (it can occur 
at any moment). 


qea TT ansa gaar grisea afiqaagr 
fafao sitfasprar à 


63. Savve pana piyüuyd suhasáya dukkhapadikül& appi- 
yavahà piyajivino jiviukama. 

63. All beings love life, They wish to relish pleasures. 
They loathe pain. They abhor being killed — they 
are attached to this mortal coil. They want to hang 
on to life. 


1. See 2/51 foot note. 
2. Cf. 2/150. 


106 AYARO 


ANNOTATION 63: The truth that "Happiness is loved and 
sufferings loathed” has been discussed here in the context 
of acquisitiveness, One who amasses wealth endeavours to 
get rid of his miseries and acquire happiness, While doing 
so, he does not care if he ruins the happiness of others, 
He forgets the fact that just as he likes happiness and 
loathes sufferings, others also do so. In the field of com- 
merce and trade, dishonesty and exploitation practised in 
society are nothing but the results of losing sight of the 
above fact. Bhagavan Mahavira has repeatedly stressed 
this point and admonished that conduct should be based on 
the precept of self-equality. 


tv. wate sitfad faa | 
64. — Savvesim jiviyam piyam . 
64, Life is dear to all beings. 
gx. d afrfires qud qaqa arfersiforarot fafaa fafagei 
ar fa À greg WAT wag AT T ASAT AT i 
65. Tam parigijjha dupayarn cauppayarn abhijumjiyanam 


samsimciyünam tivihenam ja vi se tattha matta 
bhavai—appá và bahuga va. 


65. In order that he may live, man owns and employs 
bipeds (servants) and quadrupeds (animals). Through 
these he multiplies (his) wealth. Through threefold 
efforts (i.e. his own, that of others, and of both), a 


little or great amount of wealth comes in his posses- 
sion. 


&&. 8 a nfa fase, vitavimr à 

£6. Se tattha gadhie citthai, bhoyanae, 

66. He remains attached to that wealth and (protects it) 
for the enjoyment of sensual pleasures. 

qs. TH à wren faefeferes aya agra az |) 


97. Tao se egaya viparisittham saribhüyarn mahova- 
garanam bhavai, 
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61. 


Abundant wealth, left over after his enjoyment pro- 
vides him with ample luxuries. 


qs. d fir à orar ararat finnifi, HEAT ar à erar, 


68. 


68. 


wart «T dp faepdfa, wewfr ara, faenefa ard 
FMS AT A SAE | 


Tam pi se egaya dayaya vibhayarati, adattaháro va 
se avaharati, rayàno va se vilurmpamti, nassati và 
se, vinnassati và se, agaradahena va se oajjhai. 


There comes a time when heirs share that (huge 
amount of wealth and property which he had earned 
and saved for himself); or the thieves deprive him of 
it; or the king takes it away from him; or it gets des- 
troyed or razed; or it is reduced to ashes (in case of 
his house catching fire). 


&*. uf d me Hes Has Ses TW qg qr 


69. 


68. 


gaan sd faerferrgars à 


Iti se parassa atthüe kuràim kammaim bale pakuv- 
vamane tena dukkhena müdhe vippariyasuvei. 


Thus an ignorant man indulging in atrocities for the 
sake of others (i.e. his heirs, etc.) (earns grief), 
Benumbed by griefs he becomes a victim of paradoxes 
i.e. he desires pleasures, but is rewarded with suf- 
ferings. 


ANNOTATION 69, Just as the fruit of the mango is called 
mango, the seed of the mango is also called mango. Simi- 
larly, just as adverse feelings are called s .fferings, the 
karmas which arethe cause of such adverse circumstances 
are also called sufferings. Those philosophers who see no 
chain relationship between cause and effect can riever eradi- 
cate the root cause of unhappiness. Consequently it perpet- 
ually recurs resulting in stupification. 


we. 3fererr g vai Tee i 


70. 


Munina hu eyam paveiyam. 
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10. The Muni (Bhagavan Mahavira) has said so. 


ANNOTATION 70, One who perpetrates atrocities is stupe- 
fied and one who is stupefied becomes avictim of paradoxes 
-— this is the chain of cause and effect, 


94. AMA Ta, Ata acte areas 
waren ua, ala att erfireng i 
AIT Wa, AT ae qim u 


71. Anohamiard ete, no ya oham larittae. 
Alivamgamd ete, no ya tiram gamitiae. 
Aparamgamé ete, no ya param gamitiae. 


71. Such people (victims of paradox) do not swim across 
rapids of recurrent transmigration, nor are they 
capable of swimming across rapids of recurrent 
transmigration, 

They do not reach banks, nor are they capable of 
reaching the banks. 

They donot cross the rapids, nor are they capable 
of crossing the rapids. 


v. armarferssi w ara, afen stor or fazsg i 
fami vc rev, aa smin Maa u 
12. Ayünijjam ca àyàya, tammi thane na citthai. 
Vitaham pappa bheyaune, tammi thinammi citthai. 


172. One who has no knowledge of the Soul, though initiat- 
ed in the path of Truth, does not adhere to it. (On the 
contrary), initiated in the path of un-truth, he sticks 
to it. 


93. Tea mere Tey | 
73. | Uddeso pásagassa natthi. 


73. A seer needs no guidance, 
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ev. T qur fer area eprfaqoaud qmd] graa 
amag aog | Bias 
EE. i 


74. Bale puna nihe kamasamanunne asamiyadukkhe 
dukkhi dukkhanameva avattamh anupariyattai. 


— Tti bemi 


74. The benighted one is incompetent to assuage suffer- 
ings, because he is attached to desires and is leche- 
rous. Oppressed (by physical and mental pain), he 
keeps rotating in the whirl-pool of agony. 


— I say so, 
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SECTION IV. 
2 
azert seat Cauttho Uddeso 


Wrr-wrfr-dTe-dd 
ox. Tat A VTA VETATITETTAIT Sngerssifa | 


Bhoga -bhogi-dosa -padam 


75. Tao se egaya roga- Samuppaya samuppajjarnti. 


Evils of Sensuality and Self-indulgent Persons 


75. Even after (the accumulation of wealth,) sometime 
(during the period of enjoyment) man falls a victim to 
various diseases. (So even during the period of his 
affluence, he cannot enjoy the pleasures of splendour). 


ws. Wfg at ate def q at ot on faa qfes qmi, 
qt ar & fori eer afters i 
76.  Jehirm va saddhim sarnvasati te va nam egaya niyaya 
puvvim parivayamti, so va te niyage paccha pari- 
vaejja. 
76. Those relatives with whom he resides take the initia- 
tive to ostracise him (if he is affected by a disease 


like leprosy), later on he deserts them (on the slight- 
est pretext). 


ot. ME WAT AAT AT, ALT AT | 
gifa ate erret amor aT, TL aT I 
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77,  Nàlam te tava tane và, saranie va, 
tumarhpi tesir nàlam tanae và, saranáe va. 


T7. (Even if they do not do so out of love for you,) o man! 
neither are they competent to give you protection or 
refuge, nor are you so competent. 


on. wrfere qud quid emi i 
78.  Jünitlu dukkham patteyam sayam. 


78.  Realising that pleasure and pain are personal affairs, 
(one should subjugate his mind and senses). 


9%. Tae aaa | 
79.  Bhogameva anusoyamti. 


79. (Persons who have no control over their senses) 
continuously go on thinking of fulfilment of desires. 


«o. SEA ATTA | 

80.  Ihamegesim manavanarh. 

$0. Only those (who are not aware of the consequences 
of indulging in sensuality) do so. 

«q. afago afa & acr WT ways aT aga WT | 


81.  Tivihena jávi se tattha matta bhavai—appà và bahuga 
va. 


81. Through threefold efforts (i.e. his own, that of others 
and of both), a little or great amount of wealth comes 
in his possession. 


5y. T qe afer Pazfr, dao | 
82. Se tattha gadhie citthati, bhoyanae. 


82. He remains attached to that wealth and (protects it) 
for the enjoyment of sensual pleasures, 
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«3. qat à mar faafefacs diera aaae wafer i 


83. Tato se egay& viparisittham sambhuyarn mahovaga- 
ranam bhavati. 


83. Abundant wealth, left over after his enjoyment, pro- 
vides him with ample luxuries. 


sy. d fg gr one araar fawpifa, aceerat at dp aaecfe, 
carn at & faa, mew Dod, fareag T oH, 
STITCETQUD AT SHAE | 


84. Tarh pi se egayá dayAya vibhayamti, adattaharo vi se 
avaharati, réyano va se vilurnpamti, nassai va se, 
vinassai va se, agàradahena và dajjhai. 


84. There comes a time when heirs share that (huge 
amount of wealth and property which he had earned 
and saved for himself); or the thieves deprive him of 
it; or the king takes it away from him or it gets des- 
troyed or razed; or it is reduced to ashes (in case of 
his house catching fire.) 


«X. Sf A que GET RE HATE WIN THETA ur 
grat ae favifvargas i 
85. Iti se parassa atthae kirdim kammaim bale pakkuva- 
mane tena dukkhena müdhe vippariyásuvei, 


85. Thus an ignorant man,indulging in atrocities for the 
sake of others (i.e. his heirs, etc.) (earns grief.) 
Benumbed by griefs hebecomes a victim of paradoxes 
i.e. he desires pleasures, but is rewarded with suf- 
ferings. 


at. ate w Ud w fati «ir i 


86. Asam ca chamdam ca vigimca dhire. 
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86. OSerene One! Abandon lust and servility to désire. 


ais. GA Aa d Wem | 
87. Tumar ceva tam sallamahattu. 


87.  (O man!) it is you who has implanted (in your own 
heart) this thorn (of lust and servility to desire). 


ae. Smp farar Tor ert ferar } 
88. Jena siyà tena no siya. 


88, That which brings happiness may even fail to do so. 


c E. CAS magori fa, FT vro SIEr3ut à 


89. Ina meva navabujjhamti, je jand mohapauddá. 

89. Completely engulfed by delusion, people cannot com- 
prehend this (fact i.e. paradoxical nature of the 
means of material happiness). 


£o. difa etm qurfira i 

90.  Thibhi loe pavvahie. 

90, This world has been vanquished by the fair sex. 

$3. d wY afe mare Smau | 

91. Te bho vayamti—eyaim ayatapáim. 

91, O man! those (who are vanquished by women) say 
that they (women) are dens (of pleasure). 

QQ. 8 THAT Mere ara Tee ar-f faTi 

92. Se aukkhae monae marae naragáe naraga-tirikkhae. 


92. (Man's subservience to sensual pleasures engenders} 
misery, delusion, death, hell and post-infernal sub- 
human life for him, 


«3. aaa YS aa ws d 
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93.  Satatam miidhe dhammam nabhijanai. 


93. One who is perpetually infatuated cannot comprehend 
righteousness, 


«v. arg HR arena wartet | 
94.  Udihu vire—appamado mahā mohe- 


94. Bhagavan Mahavira said, ("A sadhgka) should be 
vigilant against incontinence." 


RY. HA FACT TATA | 

95. Alam kusalassa pamaenam. 

95. A wise man has nothing more to do with infatuation. 

qg. Stare sero, NIF GETI | 

96.  Samti-maranam sampehiae, bheuradhammam sam- 
pehae. 


96,  "(Infatuaiion) is (nothing but) death and (lack of it) is 
serenity. " — (How can) one who perceives this (indu- 
lge in wanton behaviour?) (How can) one who observes 
that (the human frame) is fragile (indulge in wanton 
behaviour? ). 


gu. HTT TTT I 
97, Nalarh pasa. 


97. (Oman!) realize that (these sensual pleasures) can- 
not (quench the flames of discontentment). . 


qs. aa q cute | 


98. Alam te eehim. 


98. What use are these (pleasures which fan the flames 
of discontentment) to you? 


««. Ca qni get | agang i 
99.  Eyarhn pasa muni ! mahabbhayath. 
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99. O ascetic! realise, these pleasures are perilous. 


qoo. MEATIA Weel à 
100. Naivdejja kamcanam. 
100. One must not deprive any being of its life. 


ANNOTATION 100, Self-indulgence and violence have close 
correspondence. There hardly exists a voluptuous person 
who could indulge in sensual pleasures without resorting to 
violence. However, where there is violence,there may or 
may not be enjoyment, But, self-indulgence is invariably 
associated with violence. That is why, one of the most 
valuable sermons in the context of liberation from self- 
indulgence is that on non-violence. 


4°94. Te A? Tafay, 3p vr ferfarsarfer arraram | 
101. Esa vire pasamsie, je na nivijjati adanae. 


101. Praiseworthy is the dauntless one, who does not get 
fed up with self-disciplined life. 


423. € 3 fit vr efase, etw erre at ferm i 
afeaigent v feorfersar ! 


102. Na me deti ya kuppijja, thovam laddhum na khimsae. 
Padisehio parinamijjá. 


102. (Thinking that) "he is not giving alms to me", (a 
monk) should not frown upon a person, nor should he 
criticise him on not receiving enough. If the owner 
of the house refuses,he should immediately leave. 


ANNOTATION 102, Food is essentialfor sustaining of life 

The monk obtains his food from householders. Taking food 
can become both indulgence and renunciation depending on 
whether it has been obtained and consumed with feelings of 
attachment or aversion or without such feelings. The mugii 
practicising self-discipline or renunciation should not, at 
the time of obtaining food, behave in an agitated manner. 


116 AYARO 


He should not frown upon nor should he criticize the donor. 
He should remain calm and equanimous. 


qo . TH Wrote pasa | 
—fe af i 


103. Eyam monam samanuvasejjasi. 
— Tti bemi. 


103. An ascetic should meticulously put into practice this 
knowledgel. 


— I say so. 


1. The word muni denotes one who has attained knowledge. 
Hence, the word mona would stand for 'knowledge', 
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SECTION V 
. in] 
qast seat Pamcamo Uddeso 


marem sore fer-vd 


Gov. afr fiwquafg Afe HT RFA- meuf 
d g-an d qure gary gogi mde arfi 
TSH SAT TST HFS STH STAT, Tet 
TST, ATATATT, TTT | 


Aharassa anasatti-padam 


104. Jaminam virüvarüvehim satthehim logassa kamma- 
Sam@rarmbha kajjamti tarh jah% — appano se puttanam 
dhüyánam sunhanar nátinam dhatiparn rainam dasa- 
nam dásipam kammakar&nam kammakarinarn aesie, 
pudho pahende, samas&e, payarasae. 


Non-aitachment to Food 


104, Householders employing various kinds of weapons 
indulge in actions (of violence) causing the influx of 
karma particles for the sake of their bodies, their 
sons and daughters, daughters-in-law, relatives, 
maids, kings, slaves (both male and female), ser- 
vants and maid-servants, guests, various sorts of 
gifts, lunch and dinner. 


qox. aferfa-uf rae sore tuf WTUTATUÍ wre | 


105. Sannihi-sannicao kajjai ehamegesim manavanam 
bhoyanae. 
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105. They stock (dairy products) and hoard (food supplies) 
for entertaining some householders (like their friends 
and relatives)!, 


qe&. agfa arr afte afaa aait ‘aa eiut f 
SPERA | 
106. Samutthie anagare àrie àriyapanne ariyadamsi 'ayam 


Sarndhi' ti adakkhu. 


106. Realising that it is meal time, a monk who is noble, 
of noble intellect, of noble perception and diligent in 
self-discipline, should go out for begging food. 


4 o9. È MET, MENAT, UT FANATI | 
107. Se nadie, naidvae, na samanujanai, 
107. He sbould neither himself accept (things which are 


taboo) for him,nor cause other people to do so, nor 
approve of those who do so. 


qos. aaarnta afea, freenet tien | 
108. Savvamagamdham pavinndya, nirámagamdho parivvae. 


108. He should avoid ali food which is not permissible. 
Confining himself only to the permissible kind of 
food, he should lead a self-disciplined life. 


qo&. arfarteruqot ait-Renmag i È or fasi, vr forra, favis 
T RAJAT | 


109. Adissamane kaya-vikkaesu. Se na kine, na kinàvae, 
kinamtam na samanujanai. 


109, He should not engage himself in buying and selling — 
he should neither himself buy nor cause to do so nor 
approve of other doing so. 


1. Cf. 2/18 
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190. 3 Arra are Tere HTT BO OPAC faoa 
aaa wr, qfe BAHAR, RANGT, 
aafe i 


110. Se bhikkhu kalanne balanne máyanne kheyanne khana- 
yanne vinayanne Samayanne bhavanne, pariggaharmn 
amamiayamane, kalenutthái apadinne. 


110. A monk should possess wisdom in respect of — 

The (right) time (for begging food), 

the physical strength (for wandering about for begging 
alms), 

the measure (of warranted food), 

the region (apt for begging food from), 

the opportune moment (for begging food), 

the code of conduct (the manner of begging food), 

the Doctrines (laid down in the scriptures), 

the intensions of the giver (i.e. whether he likes or 
dislikes giving food). 

He should have no attachment to possessions, 

He should carry out religious duties at the right mo- 

ment and should be free from likes and dislikes for 

particular kinds of food. 


«443. sear Serr farara i 
111. Duhao cheita niyài. 


111. He (leads a disciplined life) after having broken the 
(shackles of attachment and aversion), 


443. acd TSU, Bans Tae, STE sp rT à 
vig Be MINT à 


112. Vattham pagiggahazn, kambalam payapumchayam, © 
uggaham ca kaddsayam. Etesu ceva jaejja. 


112. He should beg oniy for such articles as clothes, 
bowls, blankets, flapper (or broom), room and straw- 
mats which have been made for the householders. 
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443. He AV AT HF ASH, Sp Wet Wraar Tes 1 
113. Laddhe àháre anagüre m&yam janejja, se jaheyam 
bhagavaya paveiyam. 


113. At the time of receiving food, a monk should know the 
right quantum that Bhagavan Mahavira has prescrib- 
ed. 


ANNOTATION 113, It is not possible to lay down the exact 
quantum of food. It depends upon one's appetite. Neither 
do all persons have the same appetite nor do they take the 
same quantum of food. Even then, Bhagavan Mahavira has 
indicated the average quantum of food as thirty-two morsels 
and has admonished the monks to take a little less than 
that, 

44v. eret fer « ssim i 

114. L&bho tti na majjejja. 


114. On gaining the desired object (food, etc.), he sbould 
not feel elated, 


44v. erret fer vr RA à 
115. Alübho tti ga soyae. 


115. On not receiving the desired object, he should not feel 
dejected. 


435. wg fa eae vi foit i 
116. Bahurh pi laddhum na nike. 


116. In case of obtaining anything in excess, he should not 
hoard it up. 


949. Teagan seq sae | 
117. Fariggahao appanarn avasakkejja. 


117. He should abstain from acquisitiveness. 
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ANNOTATION 117. Even while acquiring food, clothing etc. 
the monk should abstain from acquisitiveness, The thought 
"I will use this food and clothing for myself only and will 
not share it with others, " is also acquisitiveness, "This, 
what I have obtained, does not belong to me, but belongs to 
the Preceptor and to the order" — thinking thus,he should 
avoid falling a prey to acquisitiveness. Not to take un- 
acceptable food, clothing etc., not to get attached to and 
not to hoard acceptable food, clothing etc. duly obtained — 
all these are necessary to cultivate non- acquisitiveness. 

Even for leading an ascetic life certain minimum utili- 
ties are necessary. They have to be obtained. Even then, 
he should keep in mind that just as a voyager does not get 
attached to a boat which is essential to him for crossing the 
sea, so also a monk should not become attached to the uti- 
lities which otherwise are necessary merely for sustaining 
life, 


qq5. ANET sí TT. TFET 1 
118. Annaha nam p&sae pariharejja. 


118. A seer (of reality) should consume (things) in a 
manner different (from that of a layman). 


ANNOTATION 118. Things are either consumed or renoun- 
ced, In practice, however, renunciation has certain limits. 
To keep body and soul together, one has to use and consume 
things. <A seer of reality uses and consumes them, so does 
a common man, But there is a world of difference between 
their objects, feelings and the ways in which they utilise 
and consume them: 






| Object — — | 
non- disciplined 
Sustaining the body | of non-attach- 
for spiritual de- 
velopment 


Seer self-disciplined 






198. wa at arieni vinea t 


119. Esa magge üriehim paveie. 


122 AYARO 


119. This truth (the path of non-attachment) has been pres- 
cribed by the Tirthankaras ,—— 

420, Hat aper afafine fer Afa à 

120. Jahettha kusale novalimpijjasi tti bemi. 


120, lest the adept should become deeply attached to it 
(i.e. acquisitiveness). 

em-anafa-qè 

932. BIAT FREA | 

Kama -anasatti -padam 

121. Kama duratikkama. 


Non-attachment to Desire 


121. It is a Herculean task to transcend desire. 


£33. Miara goafeg | 
122. Jiviyarn duppadivahanam. 


122. Life cannot be prolonged — (the thread of life, once 
severed, cannot be retied), 


923. HHT arp oni TFA i 

123. Kámakàmi khalu ayamn purise, 

123. (Nevertheless) man is a sensualist — he craves for 
sensual pleasures. 

qv. 8 aitafar qefi ferefer figer aferka i 

124. Se soyati jurati tippati piddati paritappati. 


124, (Non-fulfilment of desire)cause a sensualistto grieve, 
(on not gaining objects of his desires or on separation 
from the loved ones, ) he gets emaciated, sheds tears, 
and experiences pain and remorse, 
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qsx. Marae atr-faredt TS GUI WPT ATE, Jed 
ani arg, fates art sm | 
125. Ayatacakkhi loga vipassi logassa aho bhagam janai 
uddham bhàgam janai, tiriyam bhagarn janai. 


125. A person with 'wide-open eyes! meditates on the Joka 
(universe): He knows the lower portion, upper portion 
and middle portion of the loka (world). 


ANNOTATION 125; The first medium of disinfecting the 
mind (rom voluptuousness is the meditation on loka (uni- 
verse): 


(1) The term řoka (universe) means objects of pleasure. 
One such object is the body. Therefore, the term 
loka here stands for 'body'. It has three sections, 
viz. 


(a) The lower one — below the navel; 
(b) The upper one — above the navel; 
(c) The middle one — the navel itself. 


Put in another way, these are: 


(a) The lower one -- the socket of the eyes, thyroid 
cartilage, the middle of the face (cheekbones). 


(b) The upper one -- knees, chest, forehead: these 
are the protruding parts. 


(c) The middle one — the plain region. 


A sadhaka should visualise that there are outlets every- 
where viz. in the lower, the upper and the middle sections, 
(see, 4/118). 


The meditational technique of visualising the body in its 
totality has been very significant. The present s#irg isa 
pointer to it, The reader is referred to the sixth chapter of 
the Viguddhimagga, part I, pp. 180-75. 
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Bhagavan Mahavira used to go in trance by meditating 
upon the upper, lower, and middle worlds (vide, Ayaro, 
9/4/14). 

Three methods of meditation are indicated by this viz. 


(1) Concentration of perception on the vault of 
Heaven. 


(2) Fixing the eyes on the verticalor slanting wall. 


(3) Concentration of perception on the interior of 
the earth. 


Through the above three methods of meditation, Bhaga- 
van Mahavira contemplated over the corresponding ele- 
ments present in the three worlds respectively. 

Thus, contemplation of the world has been prescribed 
as a medium of meditation, 

Coucentration of the mind on the objects present in. the 
upper, lower and the middle world is the modium through 
which enthusiasm, boldness and perseverance are respec- 
tively nourished. (Cf.Namaskara Svadhyaya,p. 249). 


(4) The second interpretation of the Süuf»ya is: a 
farsighted s@dhaka notices that the lower world 
is afflicted with misery owing to attachments to 
sexual pleasure. So are the upper and the 
middle worlds. 


(5) The third interpretation of this aphorism is 
as follows: 


Bhagavan Mahavira used to go in trance by meditating. 


A südhaka with vision knows full well the thought pro- 


cesses contributory to the elevation, degradation and medi- 
alization. 


(6) The fourth interpretation can be interms of trátaka. 
Concentrating on a point with dilated and unblinking 
eyes is called ftréjaka. By accomplishment of 
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this sadhan@ (of trataka) one can perceive all the 
three worlds viz. upper, lower and middle, 


42%. trfztr apr rga | 
126. Gadhie anupariyattamane. 


126. Alascivious person is caught into the vicious circle 
of the objects of desire. 


ANNOTATION 126. Comprehension of the endless recur- 
rence of sensuality is the second buttress of emancipation 
of the mind from tust. 

The enjoyment of sex can never appease . the desire for 
it. That is why an amorous person keeps dodging it. The 
only way to alleviate desire is desirelessness (temperance). 
One who is conversant with the principle of the endless re- 
currence of cupidity is awakened to the realization that lust 
enslaves. And ultimately, he is redeemed of it. 


229. ata fafeat gg ufea i 

127. Samdhim viditta ika macciehim, 

127. Comprehending the joints of mortal human (body), 
{one should liberate oneself from attachment to de- 
sire). 


ANNOTATION 127: The third means of banishing sensuality 
fron: the mind is the perception of the joints of the body. 
This means to realize that the body is mortal and justa 
conglomeration of various joints. The body is believedto 
have a hundred and eighty joints in all,out of which fourteen 
are called "great joints". These are: three joints in the 
right hand — shouider, elbow and wrist, three in the left 
hand, three on the right side below the trunk — hip joint,knee 
ankle, three on the left side below the trunk, one in the 
neck and sacrolumbar joint. (Cf. Visuddhimagga, part I, 
165). 


$35. Ta dit qifan, si qd afasituu t 
128. Esa vire pasamsie, je baddhe padimoyae. 
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128. Only that s@dhaka is worthy of praise, who disen- 
tangles those who are fettered by sensuality. 


tx&. agreia TT arg, HET arti IT HAT t 
129. Jaha amto tak bükim, jahà bahim tahā amio. 


129, (The human body) is equally vitiated by both internal 
and external! impurities. 


ANNOTATION 129: The alternate translation of this apho- 
rism is as follows: 

There should be complete harmony between the internal 
Self and the external behaviour of a s&dhaka. 


Some philosophers stressed on the purity of the internal 
self, while others that of the external behaviour. Bhagavan 
Mahavira did not accept either of these views. He viewed 
them together,and said; It is not enough to have the purity 
of the inner self only. The external conduct should also be 
pure, because it is the reflection of the inner self. It is 
not also enough to have purity of the external behaviour 
only. Without the purity of the inner self, it will be re- 
pression. That is why the inner self also should be pure. 
Confluence of the purity of the inner self as well as the 
external behaviour leads one to perfection of religious life. 


gao. sett sat gacri refer gatta estare à 
130. Amio amio deharntavüni pasati pudhovi savamtiim. 


130. A sadhaka should (penetrate into) the innermost pene- 
tralia of the filthy body and observe (the functions of 
various essential ingredients) and fluids (humours) and 
their outlets. 


ANNOTATIONS 129-130: The fourth agency of freeing the 
mind from sexuality is the cognizance of the foulness of the 
human body, It can be compared to a pitcher filled with filth 
which is trickling out from it. Thus it is dirty from with- 
in as well as from without. Similarly, this bodily claypot 
is internally replete with foul matter, This comes. out 
through the various outlets making the exterior also foul. 
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"Here is blood; there is flesh; 
Here is fat; there is bone; 
Here again is marrow; there again is semen, " 


The sadhaka thus looks into these and contemplates 
thoroughly over them. 

The interior of the body means the pits and holes which 
the südhaka sees in the body. He perceives the navel — 
the pit in the stomach, the hole in the ear, the armpits in 
the right and the left sides, the pores and other holes in the 
body. Thus, his desires are pacified. 

The Buddhist monks also made such repugnant things the 
object of meditation (Cf. Viguddhimagga part I, pp.164- 
65). 


tà t. Thay riser i 
131. Pamdie padilehüe. 


131. A wise man should meditate on the repercussions of 
indulgence in sex and filthiness of the human body, 


$33. Bays Tieng, «ru g ee verit i 

132. Se maimam parinnaya, ma ya hu lalam paccasi. 

132. He who comprehends (the real nature of the body and 
sex) and forswears indulging in them, should not lick 


back his own spittle (i.e. should not go back upon his 
wise decision of forswearing indulgence). 


433. ar ag fafcessermaramu | 


133. Mà tesu tiricchamappanamiaviatae, 


133. He should not get himself ,embogged in them (i.e. 
lust). 


33v. ERIT ae ag gfe, agaré, 
TÈN YS qut s «ts emi 
134, K&üsamkase khalu ayam purise, bahumaài, 
kadena müdhe puno tam karei lobharn, 
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134. (A self-indulgent) person remains engrossed in (such 
memory and fantasy as) "I did this or I shall do that", 
He is excessively deceitful. Stupefied by his own 
actions,he, once again, yearns for (acquiring means 
of sensual enjoyments). 


ANNOTATION 134: A stupefied person is he who has be- 
come nonplussed due to his over-busyness (i.e, mental 
worry to do this or that), Such a stupefied persons begets 
sufferings when he longs for happiness. Due to excitement, 
he cannot do things like sleeping, bathing and eating at the 
right time. He remains lost in reveries, So deeply does 
he get entangled in imaginary problems, that he utterly 
loses sight of the real ones, like the proverbial flying 
Dutchman (the eternal day-dreamer). 


31. AX aga fa oret | 
139. Veram vaddheti appano. 


135. (Indulging in od and greed,) he incurs the enmity 
(of all and sundry)!, 


234. aio aes igang, gren aa afar i 
136. Jaminam parikahijjai, imassa ceva padivuhannyáe. 


136. Whatever I have said (viz. that a voluptuous person 
indulges in deceits and increases enmity) means (he 
does so) for nourishment of this {human body). 


ANNOTATION 136; Sex and hunger~-these are two natural 
instincts. In order to satiate ther: :;,0ne wants to exercise 
authority over others. Canons o? materialism prescribe 
the means of satiating them, waile ihose of spiritualism 
prescribe the means of forbearing them. In the words of a 
spiritualist, the means are =- 


"Sis Snodava -byle bartha! 
Prthivin jetumicchasi, 


1. C Su agn dao, 1/9/23. 
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Jaya Sisnodaram partha! 
Tataste prthivi jità". 


"O king! You desire to conquer the world in order to 
Satiate sex and hunger, Conquer sex and hunger themselves. 
The world would then be at your feet, '' 

Bhagavan Mahávira said— those desirous of exercising 
authority over others in order to satiate their sex and 
hunger, generate a chain reaction of vengeance, " 


$39. AAT ARTE | 
137. Amarayai ma hásaddhi. 
137. He who is deeply devoted to (sensuality and wealth 


which is instrumental for it) behaves as if leading an 
immortal life. 


ANNOTATION 137: A dancing girl named Magadhasena 
lived in the city of Rajagrha. There came the owner of a 
caravan, called Dhana. He was very rich. Being attracted 
by his good looks, youth and riches, Magadhasena accosted 
him. But he was preoccupied with accounts of his income 
and expenses. He did not even care to cast a glance upon 
her. She was hurt and became very sad. 

She at once left his place and went to the palace. There 
Jarasandha, the king of Magadha, inquired of her, ‘What 
made you so dejected? Who made you unhappy?” 

"A self-styled "immortal" man had done so", quipped 
back the dancing girl. 

"What do you mean by "immortal" person?" 

"Dhana, the owner of the caravan. I wonder how a per- 
Son who is always obsessed with riches, and who did not 
even notice my presence, can ever visualise the presence 
of Death?" 

It is true that an avid person cannot feel the presence of 
Death and the person who feels the presence of Death cannot 
be avid. 


tis. agai are | 


138. Attametam pehae. 
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138. See! (one who behaves as if he is immortal while 
engaged in acquiring wealth) is afflicted. 


£36. aafo wafer | 
139. Aparinnae kamdati. 


139. 'The person who cannot give up (amassing of wealth) 
laments. 


ANNOTATION 139: 'The person with a tendency for accu- 
mulation keeps bemoaning due to hankering after the wealth 
that he cannot acquire or due to grief caused by loss of 
wealth. 


fafiresr-qé 

qvo. 8 d arog THE afi | 

Tigiccha -padam 

140. Se tam jànaha jamaham bemi. 


Remedy of the Maladies 


140, Comprehend what I say. 


4X4. draw d fast erat | 

141. Teiccham pamdite pavayamàne. 

141. An expert physician is keeping himself occupied in 
his job. 

qY 3. 3r gat Bar TT Aree AEAT SETET | 


142. Se hamtà& chettà bhetta lurhpaittà vilumpaitta 
uddavaittà. 


142. (For the sake of medical treatment), he injures, cuts, 
pierces, anatomizes and kills various living beings. 


qY3. aad afcearfafe eoram | 
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143. Akadam karissamitti mannamáne. 

143. "I shall do unprecedented work (in the field of medi- 
cine)'"— with this belief (he indulges in causing injury 
etc. to the living beings). 


gv. seg fra vi RRE 
144. Jassa vi ya nam karei. 


144. A person, whom he treats, (is also a party to this 
violence), 


4vV. AS GUTER. AA A 
145. Alam balassa samgenam. 


145. What benefit can be derived by an immature sadhaka 
(out of such a care of his body) (the treatment of which 
involves violence)! ? 


WE. Kars wes MA 


146. Je va se kürei bale. 


146. A sadhaka who takes such a treatment is puerile. 


qv. SF Ud SATE ATT 4 
—fe afr i 
147. Na evam anagarassa jáyati. 
147. A monk ought not to take any such treatment. 
— I say S0, 
ANNOTATIONS 140-147: There were two classes of 
ascetics — munis who were members of an order and those 


1. The alternate translation of this aphorism is as follows: 
a) Such (killing involved in medical treatment) is enough 
to put into the bondage (of Kay ma particles) the igno- 
rant sadhaka. 
b) What benefit can one derive from acquaintance with 
an ignorant person? 
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who were independent, 

The former used to take care of their bodies,while the 
latter did not. The latter did not take medical treatment, 
even when they suffered from diseases. It seems that this 
difference in practices came about in the post- Mahaviran 
era. In the beginning Bhagavan Mahavira prescribed that 
munis should not undergo medical treatment. This was 
possibly because of two reasons — non-violence and non- 
attachment to the body. 

In medical treatment many an Occasion arises when 
causing of violence becomes necessary, A medical prac- 
titioner causes violence as a part of treatment and this has 
been clearly brought out in aphorism 142. ‘There is no 
denying that use of certain medicines will cause violence to 
worms etc. 


Attachment to the pody is also aform of acquisitiveness, 
A sadhaka practising non-acquisitiveness should be non- 
attached evento his own body. One who has given up attach- 
ment to his body and is completely indifferent to it, and 
who is in complete unision with his own soul, does not de- 
Sire medical treatment, He leaves bodily affliction to take 
its own natural course. He endures it considering it as a 
result of his karma. He looks at life and death with equani- 
mity and as such does not struggle for life nor try to avoid 
death. That is why, he never thinks about medical treat- 
ment. 

There was a change in this line of thought during the 
post-Mahaviran era. At that time, two categories of süd- 
hanü came about, In the first one, a medical treatment, in 
which no violence was caused by the medical practitioner, 
was permissible. 
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SECTION VI 


x 
wel SEI Chattho Uddeso 


qfemg-wteeara-qi 
Ys. d FAA, arate eret i 


Pariggaha -pariccaya -padam 


148, 


Se tam sammbujjhamane, ayaniyam samutth2e. 


Renunciation of Acquisitiveness 


148. 


He ( i.e. a self-disciplined s&dhaka,) properly com- 
prehending this (i.e. consequence of acquisitive- 
ness) becomes vigitant over the practice of self- 
discipline. 


tY&. TERT TT HTH, TA HHT THA | 


149, 


149, 


Tamhá pávarm kamman, neva kujjà na karave. 


Hence, he should neither himself indulge in sinful 
activities ( i.e. accumulation) nor should he cause 
others to do so. 


qxo. fiar 3 mad faererque, wg simpréfe Beale à 


150. 


150. 


Siyá se egayaram vipparamusai, chasu apnayararnsi 
kappati. 


It is probable that one who allows himself the slight- 
est infringement of a single vow may infringe any one 
ofthe six vows (viz. non-violence, truth, non-steal- 
ing, celebacy, non-acquisitiveness and not taking food 
after sunset, ( i.e. he infringes allthe six vows). 
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ANNOTATION 150; Violence, untruth, stealing, non- 
celebacy, acquisitiveness and post-sunset dinner — these 
are six avraias (i.e. infringement of the six vows). Is it 
possible that anybody practising anyone of these six in- 
fringements can save himself frorn the non-observance of 
the other vows? Can any one who is acquisitive save him- 
self from causing violence? Can anyone practising violence 
save himself from acquisitiveness? In reply to all these 
questions Bhagavan Mahavira laid down the following prin- 
ciple — There are two fundamental evils — attachment and 
aversion, Violence, acquisitiveness etc. are nothing but 
their modifications. Motivated by attachment and aversion, 
if anyone practises acquisitiveness, he also commits vio- 
lence etc. Complete forswearing of all the six avratas 
can be done jointly only and not separately. It is not pos- 
sible that a muni may practise non-violence but not non- 
acquisitiveness or may practise non-acquisitiveness with 
out practising non-violence. These great vows (i e.. 
mahüvratas) are practised simultaneously or vidated si- 

multaneously. They are acquired when pratyakhyaindvara - 

na -kasaya (which is one type of passion) has subsided, 

while they are violated when it comes into force. The 
mahavratas cannot be observed or violated in any number 
less than six, Therefore the above principle can be enun- 

ciated in the context of acquisitiveness as follows: 

One who violates the vow of non-acquisitiveness also 
violates other Mahivratas namely, non-violence etc. 

Another interpretation of this aphorism is as follows; 

It is possible that one who causes violence to any one 
(system of living beings) can cause violence to anyone of 
the six systems of living beings (i.e. he causes violence 
to all the six systems}. 


For a sadhaka violence to all living beings is prohibited, 
This total prohibition creates the righttemperament towards | 
non-violence. If the killing of a particular system of beings 
is allowed and that of another system or systems of beings 
is prohibited, the right attitude towards non-violence cannot 
be friendly towards other systems of beings. In the epoch 
of Bhagavan Mahavira some friars used to justify them- 
selves by saying that they killed no other living being except 
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é 
beings of water-body. Some ascetics, belonging to the Sra- 
mapa tradition, used to profess, "We perpetrate violence 
only for food and for no other purpose." 

When Bhagavan Mahavira's disciples used to pass 
through the paths of the jungle, there was a derth of 'inani- 
mate water’ (cf. 1/54-55). In many cases monks died of 
thirst. It is probable that a question might have been raised 
as to what harm might accrue from drinking animate water 
under those dire circumstances. 

Bhagavan Mahavira, after weighing the pros and cons 
ofthe issue, observed that an aspirant whose mind was 
filled with a dormant feeling of violence even towards a 
single system of beings could not stride the path of abso- 
lute non-violence, 


3*4. RA arami aren qr qd favafemegafa i 


151. Suhatthi lálappamáne saena dukkhena müdhe vippariyà 
Samuveti. 


151. Actuated by the desire for pleasure, one (indulges in 
acquisitiveness), He repeatedly hankers after (plea- 
Sure). Consequently haunted by his desires, he 
gets benumbed and earns sorrows, although yearning 
for pleasure, 


RAR. HOM face, qut ari ques i 
152, Saema vippamaena pudho vayam pakuvvati. 


152. It is his own excessive stupor that engenders the 
cyclel of birth and death. 


143. fae rer eater: farga viv frac t 

153. Jamsime pànà pavvahiya. Padileháe no nikaranáe, 

l. In the Aifareya Brühmaya we find the term vaya! used 
in the sense of gati' — 

"Yayah suvarya upasedurindra mityuttamayà paridadhati. " 

Sayanacarya also has used vaya to mean gati in his bhasya 

"Veterdhatorgatyarthasya vaya iti riipam”' (Aitareya 

Brahmana, AdhyGya 12, Khanda 8.) 
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153. (Accumulation is the process) in which the beings 
undergo sufferings. Observing this one should not 
set one's mind upon it. 


que. wa a ees TESTE | 
154. Esa parinna pavuccai. 


154. This (forswearing of attachment) is called Parijnd 
(discernment). 


quu. pratat | 


155. Kammovasamti. 


155. This parijnd produces the subsidence of karma. 


ANNOTATION 155: Man performs actions (karma). Actions 
in themselves have no motives. They are performed for 
fulfilling certain aims. There are certain necessities of 
life, the fulfilling of which requires actions. It is one thing 
to act in order to fulfil certain necessiües and it is quite 
another thing to search for a necessity in order to act. 
When the mind is full of attachment, we create artificial 
necessities. By this, our problems multiply. The actions 
of one who is free from attachment get reduced to bare ne- 
cessities, Simultaneously, the bondages of karma particles 
which are caused by actions also subside. 


qx. 3 rarer-uf Hera, & welts WATT t 
156. Je mamaiya-matim jaháti, se jahali mamüiyam. 


158. Only he who forswears the instinct of acquisitiveness 
is competent to renounce his possessions. 


gus. 8 g faga got, wea afer seed à 


157. Se hu ditthapahe muni, jassa natthi mamaiyam. 


157. That ascetic alone who has renounced possession, has 
seen the path. 


tas. W nee amit 1 
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158. Tam parinnaya mehavi. 


158. A sage should be conversant with it (i.e. with the 
evils of acquisitiveness) and renounce it. 


que. fafa ahi, tat attra, & afar Toten 
fr afa i 
159. Vidittá logam, vamt& logasannam, se matimarh 
parakkamejjasi tti bemi. 


159. After comprehending (the consequences of venturing 
in} the realm (of acquisitiveness) and disgorging 
mammonism, a wise person should diligently prac- 
tise (self-restraint). 


— I say 80. 


CHAT ATETEA 


tho. wets aga ate, Ae ot aga fer i 
Wear afri Te, cer TH THAT u 


And sattassa vavahlira -padam 


160. Nératimn sahate vire, vire no sahate ratim. 
Jamha avimane vire, tamha vire na rajjati. 


Conduct of the Unattached One 


160. A bold one does not tolerate ennui (created during the 
practice of self-restraint) (— he ousts it from his 
mind then and there through meditation). He does not 
tolerate delights (of intemperance) (— he instantly 
purges his mind of them through meditation), because 
he does not become discomposed (by pleasant and un- 
pleasant sensory objects (— he remains equanimous). 
Therefore he does not get attached. 


ANNOTATION 160. One should not tolerate apathy to sub- 
dual — this is the secret of the development of one's will- 
power. Deleberate  mediatation, i.e, canalisation of 
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thought- processes, on subjects in which men are not nor- 
mally interested is helpful in the development of will- 
power. Sense-organs are a slave to sensuality, rather than 
indifferent to it, Therefore, sometimes a s@dhaka gets 
attracted to what 'the flesh is heir to! Hence he becomes 
apathetic to the practice of self-discipline. His determi- 
nation begins to slacken. A sZdhaka who cannot tolerate 
laxity, canalizes his thought-process in the direction of 
self-control. Thus, developing his will-power, he gains 
mastery over self-discipline. 

The path prescribed by Bhagavan Mahavira, for the 
achievement of self-realization comprises the practice of 
constant vigilance and perseverance.In case a sadhaka is 
infatuated even momentarily by sensual delights, meditation 

once does away with his stupor. Consequently, he es- 

pes from the indelible impress of the pent up sensual im- 
pulses. 

If wantonness is not purged away, the mind begins to 
contract passion. One cannot, then, get rid of carnality. 
Therefore, the author has exhorted the aspirant to be very 
careful in this regard. 


t&t. AR a BIA afgaan à 
161. Sadde ya phase ahiyasa mana. 
Behaviour of a Recluse 


161. An aspirant after non-attachment brooks the onslaught 
of sound, colour, taste, smell and touch — (he does 
not develop attachment or aversion towards them). 


243. riera orf xg sitfemen i 


162. Nivvimda nadim iha jiviyassa. 


162. O man! withdraw yourself from the allurements caus- 
ed by the enjoyment of (indisciplined) life. 


283. gt site aera, qi wruarttai à 


183. Mugi monam samadaya, dhune kamma - sariragam. 
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163. After gaining knowledgel, a muni should shake to its 
roots his karma body (to cast off karma particles), 


ts. TH Ue Rafe eter emerit feret | 
164. Pamtam liham sevamti virà samattadamsino. 


164, The heroic one practising equanimity2 should take 
tasteless and coarse food. 


LEX. TH ardet quit, freer ger fered, faniga fer afa i 


165. Esa oghamtare muni time multe virate viyáhite 
tti bemi. 


165. Such a muni who has crossed the ocean of life and 
death, is called successful, liberated, and devoid of 
passion. I say so. "N 


t&& qug sert remi i 


168. Duvvasu muni anánáe. 


The Richly Disciplined and the Poorly Disciplined 


166. A muni who violates these injunctions becomes poor 
(by losing wealth of self-discipline). 


1. Cf. foot-note on 2/103. 


2. The author of the Vriti has interpreted sammatiada sigo 
as samatvadar$i in the first instance and as an alterfative 
as samyahivadarfi. Probably the text before him was 
"sa mattadamsino. The interpretation ' samatvadarsi 
seems to be more consistent, because a samatvadar$i 
i.e. one who practises equanimity. alone can eat 
unsavoury food with equanimity. The Dasaveyaliyam 
(5/1/97) corroborates this contention. 


"Tittagam va kaduyam va kastyam, ambilam va mahuram 
lavanani và. 
Eya laddhamannattha -pautiam, mahu-ghayam va bhunjjeja 
samjae.:' 
The self-disciplined muni should eat food prepared for a 
householder and offered to him of whatever taste it may be 
as if he were eating honey and butter. 
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t&s. Ww firey erg i 
167, Tucchae gila i vatiae. 


187. One who is devoid of sadhana fights shy of expound 
ing (righteousness). 


Rea. qu alt Tafa | 
168. Esa vire pasamsie. 


188. (On the contrary), a heroic one (who carries out these 
injunctions) becomes praiseworthy. 


ANNOTATION 168. A muni who commands the wealth of 
self-discipline is called a sutasu muni, He lives conten- 
tedly in s@dhand and is competent enough to attain libera- 
tion. He is never unwilling to expound the path of s@dhand 


REE. eredi STATA | 
169. Accei loyasamjoyam. 


169. He circumvents the worldly bondages (such as 
money, family, attachment and aversion). 


f9c. TH MNT TT*TE ! 
170. Esa n@e pavuccai. 


170. He is known as the 'Leader! (i.e. one who leads 
peopie towards liberation), 


wü-det-7d 
quq. $ gra Fated zu WTUTATU, TA FFAA Haar Them. 
qarecte i 


Ba mdha -mokkha -padam 


171. Jam dukkham paveditarn iha maāņaväņam, tassa 
-aukkhassa kusalā parinnamudaharamti. 
Liberation from Bondage 


171. The sufferings of human beings in this world are 
well-known. The enlightened ones (i. e. Tirthankaras) 
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have instructed us on judicious liberation from 
misery. 


ANNOTATION 171. In common language, the experience 
which one does not like is referred io as sufferings. In 
the language of religion, the cause of sufferings is also 
called suffering. The bondage of karmas is the cause of 
sufferings. Bhagavan Mahavira admonished the people 
thus ~~ 


There is bondage and there is cause of bondage. 
There is liberation and there is cause of liberation. 


qu3. Ra wer qf gore i 
172. Iti kamma parinnaya savvaso. 


172. (In order to emancipate himself from sufferings) one 
Should discernfully get rid of ( i.e. comprehend and 
forswear) karmas. 


qu3. 3 arret, à orar, 
Sr OTA, J Hoa | 


173. Je anannadamsi, se anannarame, 
Je anannáràme, se anannadamsi. 

173. He who looks inwardly at the Self revels in the Self; 
One who revels in the Self looks inwardly at the Self, 


ANNOTATION 173. The fundamental mainstay of Bhaga- 
ván Mahavira's asceticism is apramüda ( i.e. complete 
lack of inertia, or constant vigilance). The first principle 
of this is close introspection. 

The Bhagavan said, "Perceive the Self through the 
Self,"l Not being an extrovert implies being an introvert. 
Hence, the aphorism. Thus the processes of introspection 
and revelry in the Self continue to follow each other. 

Passions (e.g. the [d-impulses, indignation, conceit, 
deceit and avidity) are not the properties of the soul; and, 
therefore, a true introvert does not delight in them. 


1. Dasaveyaliyam, Cülikà, 2/11. 
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Knowing the Self is the Right Knowledge. 
Perceiving the Self is the Right Perception. 
Revelling in the Self is the Right Conduct. 
This alone is the path to salvation. 


The second principle of apramada is — to live in the 
present, i.e.. to identify oneself with the current activity. 
One who is absorbed in the present activity does not pay 
heed to any other activities. One who remains lost in the 
reminiscences of the past and imaginations of the future 
cannot live in the present. A person who is engaged in one 
activity while his mind is occupied with another cannot 
remain alive to the exigencies of the present concentration. 


+ 


FFARR I 

fov. HAT FOES HIF, ART quen mor à 
WET FRSA PNR; THT Fre TY n 

Dhammaka hà -pada m 


174, Jaha pumassa katthai, tahā tucchassa kaithai, 
Jaha tucchassa katthai, tahá punnassa katthai. 


On Preaching Sermons 


174. (A preacher) preaches to the haves and have-nots 
alike, 


Quo V. afa a gÀ aT t 
175. Avi ya hane anadiyamane. 


175. Inadvertent insult (to a particular dogma or anideal 
hero of one of the audience during a religious dis- 
course)may lead someone to come to blows with him. 


qo. medfg sor, Safe orèr i 
176, Ethampi jana, seyarhti natthi, 
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176, Know that — No good accrues from the religious dis— 
course (of a preacher who is ignorant of the decorum 
of a religious discourse). 


ANNOTATION 176. A widely read preacher can expatiate 
upon topics, both on philosophy and. asceticism. On the 
other hand, a poorly read one cannot do so. All the same 

he can talk about renunciation, he should never enter into 
polemics. For,he may make a beginning, but he would not 
be able to round it off. That is why his discourse on phi- 
losophy would not be of any benefit. 


tow. Ba gia ? wa vmm? 
177. Ke yam purise? Kam ca nae? 


177. (A spiritual discourser must feel the pulse of every- 
one of his audience —) What sort of person is he (add- 
reasing) and what creed does he belong to? 


ten. Ta att afaq, v ad afa i 
118. Esa vire pasamsie, je baddhe padimoyae. 


178. Only that heroic person who liberates people from 
fettera (through his right and proper sermons) de- 
Berves commendation. 


tot. qud ag farted fearg, X erat ererefevrertt i 

139. Uddham aham tiriyam disasu, se savvato savva - 
pav innacar i. 

179. Fully discerning everything, he moves in all direc- 
tions — upward, downward and sideways. 

geo. W fares uero ate i 

180. Na libpai chanapaena vire. 


180. The heroic one does not get involved in the affairs of 
violence. 
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q«3. 8 erat argeerqerew Wet, Xa iai | 


181. Se mehavi anugghgyanassa kheyanne, je ya 
bamdhappamokkhamannesi. 


181. He. who investigates ways and means of attaining 
liberation from bondage. absorbs the quintessence 
(core) of non-violence. 


qc3. FAA qur vit aa, vir qe i 
182. Kusale puna no baddhe, no mukke. 


182. 'The wise one 18 above freedom and bondage. 


ANNOTATION 182. By wise one (kusalo) is meant a per- 
gon endowed with knowledge. A muni who is proficient in 
religious discourse, erudite in varióus schools of philoso- 
phy, practicing what he professes, conqueror of sleep, 
8en8e-organs and hardships of sddhan@ and conversant with 
the limitations of time and space, is called kusala” i.e, a 
Wise One). 
Tirthahkara is also referred to as "Kusala". 


q53. V3 a aro, sí wr error, erred « MHI 


183. Se jarn ca Brabhe, jam ca narabhe, anaraddham ca 
narabhe. 7 


183. He (i.e. a Kusala) does certain things and does not 
do certain other things. The muni should not under- 
take that which has not been undertaken by the Wise 
One, 


qav. wei go venera, AR w aera | 
184. Chanam chanam parimāya, logasannam ca savvaso. 


184. He should first comprehend and then forswear each 
of those planes on which violence is perpetrated. 
Similarly, he should thoroughly comprehend the mun- 
dane pleasures and forswear them. 
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qcv. Teal aaee vfar i 


185. Uddeso pasagassa natthi. 
185. A seer (of truth) needs no directives, 
qs% ara Twp ferr area spia geet qae 
RTS AYA LATE | 
—fe afar | 


186. Bale puna nihe kamasamanunne asamiyadukkhe 
dukkhi dukkhánameva avattarh anupariyattai. 


— Tti bemi, 


186. The benighted one is incompetent to assuage suffer- 
ings, because he is attached to desires and is leche~ 
rous. Oppressed (by physical and mental pains), he 
keeps rotating in the whirlpool of agony. 


~ I Bay 80. 
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SECTION I 


cant seat Padhamo Uddeso 


qu-WrTCTd 
t. quit aT erar, foror erat orci à 
Sutta -jagava -padam 
1. Sutta amuni saya, munino saya jagaramti. 
The Torpid and the Wide -awake 


1. The unwise keep sleeping; the wise are ever awake. 


ANNOTATION i. At any time a person's body or his soul 
can be in any one of the three planes — asleep, half-awake 
and awake. The Degree of the development of conscious- 
ness (i.e. soul) determines the plane in which it resides. 


Development of consciousness 


Nadir of Belf-discipline | Mid- point of self- | Zenith of self- 
discipline discipline . 


Half-awakenness 





In the terminology of religious philosophy the indisciplined 
is called unwise and the disciplined is called wise. 


3. Stafa wires arfirama qwe i 
2. Loyamsi jana ahiyaya dukkharn. 
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2: Know that ignorance! in this world is baneful. 


3. aad eines onforerr, uer eaU | 
3.  Samayam logassa janitia, ettha satthovarae. 


3. ' All souls are equal'".--One should perceive this and 
abstain from violence to the entire animate worldi 


Y. SERT WT qp wat UG YET qp war a ore OT afar 
war sra fer, X araa AINA oT gras std a 
4.  Jassime sadd& ya rilva ya gandhà ya rasa ya phasa ya 
abhisamannagaya bhavarhti, se áàyavam nanavarh veya- 
vam dhammavam bambhavam. 


4. One who thoroughly knows these -- sound, colour, 
smell, taste, and touch — (i.e, does not have attach- 
ment or aversion to them) is one who is in possession 
of the Self, Knowledge, Scriptures, Piety and the 
Supreme Reality. 


ANNOTATION 4. According to the Curni, this aphorism 
is translated thus: "One who thoroughly knows these — 
sound, colour, smell, taste, and touch (i.e., does not have 
attachment or aversion to them) is one who knows the Self, 
Knowledge, Scriptures, Piety and the Supreme Reality. 

Attachment to sound, colour, taste, smell and touch 
obstructs the realisation of the soul, One attached to them 
is the same as one who does not possess the soul while one 
who is not attached to them is the same as one who is in 
possession of the soul. One wha is in possession of the 
Self gains possession of Knowledge, Scripture, Piety as 
well as the Supreme Reality — is in possession of every 
thing. One who knows the soul knows knowledge, scrip- 
tures, piety as well as the Supreme Reality — knows every- 
thing. 
1. Ignorance 158 the translation of the world dukkha" which 

literally means misery or suffering. As ignorance is 

the cause of misery, the author has used the word 

misery in lieu of tgnorance, According to the CUrni 

the cause of misery la karra, Theat i5 why he bas 

interpreted dukkham aa karma. But ignorance is due to 

the JA@naverana karma (i.e. the karra,obscuring 


knowledge). fience, in the present context gukkha"n can 
be translated ae ignornnce, 
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x. qig frar su, qur zea, aerfa sig a 


5. Pannanehim pariyanai loyam, mupiti vacce, diem 
maviutti anju. 


5. One who comprehends the loka (universe) through his 
.own wisdom is called a munf.* He is conversant with 
the dharma? and is simple and straightforward in his 
behaviour, 


&. argum: aera ke | 
6.  Avattasoe Samgamabhijànati. 


6. (A self-knowing muni) perceives attachment as a 
whirl- pool}. 


v. Sentosa q Pri a-a weft oF AAs | 


7.  Siosinaccai se niggamthe arai-rai-sahe pharusiyam 
no vedeti. 


T. A Jain ascetic (Nirgrantha) endures extremities of 
weather and does not fall a prey either to the ennui 
(created in the practice of self-restraint) or to the 
delights (produced by self-indulgence). He is unmind- 
ful of the pain, 


ANNOTATION 7, Every person is destined to suffer adver- 
sities in this world. More so is a s@dhaka who leads a life 
of non-violence and non-acquisitiveness. An ignorant per- 
son feels the pain of adversities, while a wise one is aware 
of adversities, but he does not allow them to make him 
suffer. His endurance is so much developed that he does 
not tag pain to his knowledge of it. 


1. The word mun means a wise man. It comes from the root 
Win meaning ‘to know' According to the commentator, 


thé word mun? is explained as follows: 


"Manute manpgate vd jJagatay trikdiavasthan murik". 
i.e.— one who knowa past, present and future states af 
the untverse. 


2. Dharma means nature. Hence dharmavit meane one who is 
convereant with the nature of Reality or that of the 
Soul in the context of rädhang, 


152 AYARO 


s. am- pros dt i 
8. Jügara-verovarae vire. 
8. A bold one is he who is wide-awake and above enmity. 


€. Qu gue quiera i 
9. Evam dukkha pamokkhasi. 


9. O bold one/ it (is) thus (1. e. . through the practice of 
prudence, non-attachment, tolerance, awakening and 
friendlineas) that you will get rid of suffering. 


qo. aqata vrv, eaa gè ire ofA à 

10. Jaramaccuvasovanie nare, sayayam müdhe dham- 
mam nábhijanati. 

10. A person, who is enslaved by birth and death and is 


perpetually stupefied by delusion, does not compre- 
hend Dharma, 


tt. ofa arat ari MTT fees 
11.  Pasiya aure pane appamatto parivvae. 


11. Seeing torpid beings tormented, one should be ever 
vigilant. 


ANNOTATION 11. Consciousness and unconsciousness are 
relative terms. When one is conscious of the external 
world, he is unconscious of the Inner Self. Conversely 
when one is conscious of the Inner Self, he is unconscious 
of the external world. One who is conscious of the external 
world throws the Inner Self into oblivion; that is why he 
becomes unwatchful. Thus unwatchfulness means sinking 
into oblivion, One who is conscious of the Inner Self is 
constantly alive to it. Hence, he remains ever vigilant. 
Thus watchfulness means constant consciousness. Constant 
consciousness means to be heedful and to throw into obli- 
vion the causes which make one heedless. 


23. Her wa mpi ! mme 
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12. Manta eyam maimam! pàsa. 


12. O wise one! contemplate and realize this. 


t3. tae qaerfirvi fa cea i 
13.  Árambhajam dukkhaminam ti nacca. 


13. Suffering is the offspring of violence — realising 
this, (try to be ever vigilant). 


tv. AE TATE qug NEN | 

14. Mai pamai punarei gabbham. 

14. A deceitful and unwatchful person is born again and 
again. 

Qu. BAAN gag say, mai acon cea | 

15. Uvehamiino sadda-rivesu arju, marabhisamki 
marana pamuccati. 

15. One who is indifferent to colour (form) and sound is 
ingenuous (i.e. self-disciplined). 
One who expects death! at any moment, transcends 
its limitations. 


4%. Herre mfg, Vac amA, d X st G 
CELUM 
16.  Appamatto kamehim, uvarato pavakammehim, vire 


ayagutte je kheyanne. 


16. One who is vigilant against desires and ceases from 
delinquent behaviour is bold and self-secured, (Such 
a person) knows the essence of things. 


qu. SF TSSTTSETT-SICTU Bay, J aara Aa], 
Waa Tay, J FAAATA- uv] | 





1. The alternate translation of this aphorism is aa 
follows: : 
One who is apprehensive of sensuality transcends 
Death. 
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17. Je pajjavajaya-satthassa kheyanne, se asatthassa 
kheyanne, 

Je asatthassa kheyanne, se pajjavajaya-satthassa 
kheyanne. 

17, One who is conversant with the core of attachment to 
various phases (of sensual objects) knows the core of 
detachment. 

One who is conversant with the core of detachment 
knows the core of attachment fo various phases (of 
sensual objects). 


qc. ARERI Taga T fast | 
18. Akammassa vavaharo na vijjai. 


18. For him who is free from karmas (i.e. who is pure) 


there is no appellation — he is not designated by 
name or clan. 


q8. FAT art THX i 
19. Kammunià uvahi jayai. 


19. Itis because of karmas that the soul becomes condi- 
tioned by extraneous impositions. 


ANNOTATIONS 18-19. Body, form, colour, name, clan, ex- 
pertence of pleasure and pain, births in various genera == 
allthese are responsible for causing distinctions amongst 
souls, The ultimate cause of all these distinctions is 
karma. That is why a soul bound by karmas has various 
sorts of appellations and extraneous impositions, On the 
contrary, a soul free from bondages has neither any appel- 
lation nor any extraneous imposition. 


qo. mE a fA à 
20. Kammam ca padilehie, 


20. See (in meditation) karma (and strive to cast it off), 


39. BAYS St ES N 
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21. Kammamilam ca jam chanam. 


21. The root of karma is violencel; 


x3. dfserfga sod. TAA | 


22. Padilehiya savvam samayaya. 


22. After having seen (in meditation) the kayma, one 
ought to embrace perfect self-discipline. 


33. Oe ate farga à 
23. Dohim amtehirn adissamine. 


23. One should keep oneself away from the twin end- 
points (of attachment and aversion), 


ANNOTATION 23. While a person possessed of attachment 
is exposed to attachment and a person possessed of aver- 
sion is exposed to aversion, a person devoid of all sorts of 
passions is exposed to neither, 


RY. a afe graft à 
24. Tam parinndya mehavi. 


24. A sage should comprehend (attachment and aversion) 
and forswear them. 


3t. fafear ah, dat attr WW UuanGpwTfW 1 


25. Viditta logam, vamta 
kamejjasi. 


25. | After comprehending ( 
in) the realm (of sens 
"nent to sensuality, as 
(self-restraint). 


1. Alternate translation of this 
The root of violence is karma 
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SECTION N 


dist seat Bio Uddeso 


azaalea-qa 

2a. atte a tise wget! qii 

Pavamabodha -badam 

26. Jātim ca vuddhim ca ihajja! pase. 

Knowledge of the Supreme Reality 

26, O Noble One! See (in meditation) birth and growth. 


ANNOTATION 26. To see birth means to observe the chain 
of births, One, who observes birth by diving deep into his 
own mind, regains memory of a number of his previous 
births through further observation, We easily remember 
events which had taken place ten or twenty years back. 
Similarly, the last birth also should be in our memory. 
But usually it is not so. The reason for this is stupefica- 
ticn caused by extreme pain felt at the time of birth and 
death. 


Játamanassa jam dukkham maraminassa jamtuno/ 
Tena dukkhena sammudho, jatim na sarati appanof/ 


‘By observing birth — by concentrating on it — the stu- 
beffcption is overcome and the memory of the past births 


is Sefatned. 
oh i «fae eri i 


to 
219 Shutehim jane padileha satam. 
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27. Know (the bondage and consequences of karma ex- 
perienced by) beings and see their happiness (and 
sufferings) 


ANNOTATION 27. According to the author of the Cirni ,the 
purport of this aphorism is: 
You should not do that which is disliked by others. 


aa. mg Rafs «eda vies, anadet oT RT amd i 


28. Tamhà tivijjo paramamti naccá, samattadamsi na 
kareti pavam . 


28.  Thatis why a Trividya? (i.e. a person knowing three 
Sciences), after having comprehended the Supreme? 
Reality (becomes equanimous)*. The equanimous 
person does not commit sin (such as indulging in 
violence, etc.). 





1. The alternate translation of this aphorism is as 
follows: 


Treat all beings as you do yourself. Realize the 
significance (of the truth) that (just as you like) 
pleasure (and dislike pain, so do others). 


2. The Author of the Curnt interprets thfs term in tvo 

forms: (1) ¢ivijja, and (31) attvtija. 

He states "Vídjatti he vidvan* ahava atividjn." 

The author of the vpiti, however, interprets iL as 
atttviiia, Tft seers that the erosion of the tradition 
of the interpretation of the ferm t£vijja is the cause 
of resorting to separation of the conjunction between 
sank and ativijja. But according to one view,the text 
should be ¢tivijga. The Buddhist literature has re- 
tained the tradition of its meaning in its original 
form. (See the annotaticn above). 


3. The word pa vans (i.e. Supreme Reality) stands for 


truth or nirvana. The trinity — Right Knowledge, 
Right Perception and Right Conduct being the means of 
achteving parama — ia also termed as paroma., 


4. The variant of eammatiz (namctuoJ is s$ammatéto franyak- 
tpa]. In the Avatyakes NWrryukti.namyakéva and remo iva 
have been shown to be synonyms. 


Samagü nammatta pasoktho naht? siva hia eubh animdam ca. 
Adugunchiamagarahiam amavajdizeime'ui egatik.. 
(— Avafüyaka Niryukt?, verse 1046: with Malyngiri's 


vptti, page 575.)) If the variant sammattadafst is 
accepted, the translation of this sphorism would be — 
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ANNOTATION 28. The three sciences are: 


1. The science of memory of past births. 

2. The science of knowing the animal kingdom. 

3, The science of critically analysing their (animals!). 
pleasures and sufferings. 


One who has mastered these three sciences is called 
a trividya, According to the Buddhist tradition, tivijja 
is three types of knowledge: 


1. Knowledge of the past births. 

2. Knowledge of birth and death (of beings). 

3. Knowledge of purging of defilements of conscious- 
ness. 


Attachment and aversion are two ultimate causes of 
Karma. They are the twin causes of loss of equanimity. 
One affected with attachment and aversion is too stupefied 
to retain equanimity or realise the intrinsic equality of: 
allanimals. One who fails to realise this equality, com- 
mits sin by being attached to one or becoming averse to 
other. On the other hand, an equanimous person has neither 
attachment to anyone nor aversion to any other; that is 
why, he does not commit sin. 


Re. THT Te gg nfewufg i 


29. Ummumea pasam tha macciehim. 





.That is. why a trividyga. having comprehended the 
Supreme Reality (becomes samyaktoadarei i.e, one 
possessing Right Perception). A samyaktvadare: does 
not commit sin (i.e indulging in violence, etc.) 
'That a aumyak tendit never commits sin’ is an 
aphorism pregnant with mysticism. One who realizes 
the true nature of sin is incapable of commiting any 
sin. Conversely, it is only he who does not know or 
realise its true nature, that commits sin. 


Janámi dharamh,na ca me pravrttih, 
Ján&nyadRarmam, na Gu me nivpttib. +f 


— fl know the righteous way of life, yet I do nnt 
follow it. I know what is unrighteous and yet I do 
not refrain from it.' This is merely a superficial 
reflection. The right knowledge grined from pro- 
fundity of consciousness does save one from indulging 
in unrighteous action. 
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29. Cut across the shackles (of attachment) that bind to 
the mortals. 


o. arcwattat J warepredt à 
30. Avambhajivi u bhayanupassi. 


30. Years haunt him who lives by the sword. 


ANNOTATION 30. By !Závambha! is meant hitting, cutt— 
ing and killing. One perpetrates Grambha to gain worldly 
possessions, Thieves, bandits and the like who indulge in 
violence and acquisitiveness on alarge scale are incessant- 
ly bedevilled with the fear of incarceration, apprehension, 
decapitation, etc. 


31. Brag frat frag elfa, deaan grifa ved i 


31. Kamesu giddha nicayam karenti, samsiccamani 
pbunaremti gabbham. 


31,  Sensualists pile up acquisitions, Nourished (with 
' attachment to possessions), they are born again and 
again. 


ANNOTATION 31. In the quartet (i.e. righteousness, 
wealth, desires, and salvation) of the principal objects of 
life, desire is the end and wealth the means. The present 
apopthegm elucidates the truism that attachment to desire 
impels one to amass riches. 


83. afa & grass, Far vista wether i 
AG arem A, AK pado ATA | 


32. Avi se hitsama sajja, hamta namditi mannati. 
Alam bélassa samgenam, veram vaddheti appano. 


32. <A pleasure-seeker derives a sadistic delight from 
killing other beings. 
What benefit does an ignorant one derivefrom such 
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sadism? He incurs more and more enmity (ofother 
beings) by this} 


ANNOTATION 32, Just as some people derive pleasure 
out of killings, so do others out of telling a lie, committing 
thefts, debauchery, and accumulating wealth. Allof them 
augment enmity. 


33. wear fetes qei weet, mini vr wef qni i 


33. Tamha tivijjo baramamti nacca, üyankada msi na 
kareti pavam. 


33. That is why a /rvividya having comprehended the 
Supreme Reality, (perceives terror in act of violence, 
etc.). He who perceives terror in (act of violence, 
etc.) does not commit sin (viz., indulging in við» 
lence etc. 2), 


qv. aimi iw spei fatty AH | 
34.  Aggum ca mulam ca vigimca dhire. 


34. O sober one! cast off the root and the ramifications 
tof sorrow). 


ANNOTATION 34. Some philosophers believe in analysing 
only the effects (or remifications) and as such they never 
get to the root- cause of a phenomenon. They cannot fathom 
the depths of the problem. Bhagavan Mahavira concentrat- 
ed more on the cause of the problem rather than on its 
effect. The root of all sufferings according to him is mol 
(delusion) The rest are its remifications. 


1. The alternate translation of this aphorism may be done 
ac follows: 


Tbis (sadistic killing} is enough for an ignorant 
one to be bound by karmas. He incurs more and more 
enmity. 


2. Lord Buddha once exhorted his disciples:"O Wendicants! 
It is to be hoped that a person who perceives the 
element of terror in a vice would be redeemed of all 
vices in the world." 


(— Anguttara Nikaya, Part Y, page 51) 
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ay. afafestaar vi operae i 


35. Palicchindiya nam nikkammadamsi. 


35. Man achieves self-realization through extirpation (of 
attachment and aversion by practising self-restraint 
and penance). 


ANNOTATION 35: The soul does exist, but it is not visible. 
Passions — attachment and aversion -- are impediments 
in preceiving it, They spread a shroud of karmas upon the 
soul, making it difficult to perceive itself. When the pas- 
sions are weeded out, the soul becomes niskar ma. (i.e. 
free from the veils of bay mas). 

Niskay madarsi can be interpreted as one who has attain- 
ed 

1. Self-realisation, 

2. Salvation, 

3. Omniscience, or 

4, Non-action. 


The fundamental basis of Mahavira's technique of südh- 
and is non-action. Reality is only that in which there is 
action. The natural activity of soul is action of conscious- 
ness. Any activity apart from this is not a natural one. To 
cease from un-natural activity is the secret of attaining 
natural activity. The moment the natural activity is attain- 
ed, activities of attachment and aversion cease. Cf.4/50. 


RR. TH ALN que | 
36. Esa marang bamuccai. 


36. He (i.e. one who has attained self-realization) tran- 
Scends Death. 


qo. 8 g fnit eit 
37. Se hu ditthapahe muni. 


37. Only, a muni who has attained self-realization has 
perceived the path (leading to salvation). 
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a. Aiit aera farferersftet vada, 
afaa afga erat ag staat frea t 


38. Loyamsi para mada msi vivittaiivi wasamte, 
Samite sahite saya jaye kalakambhi parivvae. 


38, One who perceives the Supreme Reality in the loka} 
leads a life of recluse and pursues asceticism unto 
his last breath, subduing his passions, conducting 
himself upright, equipping himself with (knowledge, 
etc.) and remaining ever vigilant. 


ANNOTATIONS 38. Bhagavan Mahavira has prescribed a 
life-long course of monkhood. A person who has practised 
asceticism in the true sense of the word, cannot retrace his 
steps. That is why, this prescription is not superimposed 
but is natural. 


Re. dd " «T Tq TTS | 

39,  Babum ca khalu páva-kammarh pagadam. 

39. (This soul) has committed many a sin (in the past). 
Yo. qedfe fata yeg | 

40. Saccamsi dhitim kuvvaha. 


40. Be steadfast in Truth?. 


‘SY. Certara Feral aes qra-aew gf 1 


41.  Etthovarae mehávi savvarh páva-kammam jhoseti. 


41. The wise one who is immersed in Truth causes all 
karmas to wither away. 





1. Ct.2./125. 


2. "That is to say, stay in Truth, experience ecstacy in 
Truth, do not depart from Truth. 


SHIFTING SANDS OF LIFE 163 


afara- | 
vs. über ay sni qPor, 8 hao erfegu queste, | 
Anegacitía -padam 


42.  Anegacitte khalu ayam purise, se keyanam arihae 
püraittae. 


Manifold Desires of Man 


42, | Man has many desires; he wants to fill up a sieve, 


ANNOTATION 42. The author has compared desire with 
a sieve. Desire is impossible of fulfilment, just as a sieve 
is. The author of the Cirni here quotes a verse — 

Na fayüno jayennidvüm, na bhurjano jayet ksudham / 

Na hümamünah kimanam, labheneha prasamyati VA 


One cannot conquer sleeplessness by sleep; hunger by 
food and desire by gain. 


wa. magu amfa afg, SUSHI 
soraaqfearar aaa ERTU | 


43, Se aņnavahāe aņņapariyāvāe annapariggaháe, jana- 
vayavahae janavayapariyavae janavayapariggahae. 


43. (Aman afflicted with desire indulges in actions) in 
order to kill, torture and subjugate others, and in 
order to perpetrate genocide, tyranny and imperia- 
lism. 


daa m-qi 
we. màfia ganza vadit agigan, Teta aa st aT a 
Samjamācarana -padam 


44. Asevitta etamattham iccevege samutthiy@,tarnha tam 
biiyam no sevae. 
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Practice of Self -discipline 


44, Some people first indulge in the aforesaid activities 
and then take to the practice of self-discipline. 
Therefore, they do not again indulge in these actions 
(viz. sensual pleasures, violence, etc.). 


vx. fears miaa moi, zam aan NVA! Ay ae 
wget ! 


45.  Nissávam pasiya nani, uvavdyam cavanam nacca. 
anannam cara mahane\ 


45. O wise one! see that sensual objects are worthless. 
Know that birth and death (are inevitable). Hence, O 
mühzna (i.e. practitioner of non-violence) ! follow 
the unique (path of continence or salvation), 


SG. W vr SFO SMA, Suid WTAE | 


46. Sena chane na chanávae, chanamtam nanujanai. 


46. He (the mhana) should neither himself cause vio- 
lence to beings, nor get others to do so, nor should 
he approve of others doing it. 


xo. friaa vifa sre Wurm | 
41.  Nivvimda namdim arate payásu. 


471. | Always give a cold shoulder to enjoyment (of sensual 
pleasures). Do not get enamoured of women. 


vs. ama fuer as Bra | 
48. Anomadamsi nisanne pSvehim kammehim. 


48. One who perceives the Supreme Reality has no regard 
for sins. 
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ve. Bree eft a att, evwew we fred ada 
egt fg ate fara agri, feten ate agqaemat n 


49. Koh@imiinam haniyà ya vive, lobhassa pase nirayam 
mahamiam. 


Tamha hi vire virate vahao, chindejja soyam 
lahubhiiya-gami.. 


49, The dauntless one should lay axe to anger and pride 
which are the vanguards of passions (kas@ya) and 
should look upon avidity as a great hell. (Avidity is 
hell); that is why a dauntless one who moves unimpe- 
ded like a breeze, ceasing from killing (other beings), 
should destroy desires. 


Xo. Te qira wasser ale, ala afer ate dai 
THU AS, tà AMAT, vn qrfepe ort Arash 1 
—fa afa i 
50.  Gamtham pavinnádya ihajjeva vire,soyarn parimaya 
carejja damte. 
Ummagga laddhum iha manavehim, no paninam pare 
samavabhejjási.. 
— Tti bemi. 
50. A heroic subjugator of senses should move about, 


having instantly forsworn acquisitiveness and desire. 


One can emerge out from the ocean of mundane 
existence in this very life of a human being. A muni 
should not indulge in violence after having obtained it 
(i.e. birth as a human being). 


—I say so. 
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SECTION II 
agat seat Tain Uddeso 


AFR- 
v $. aer aea aforan | 


Ajj hattha -padam 
51. Samdhim logassa janitta. 
Spiritual World 


91. Having comprehended the nature of the Self, a muni 
ought not to (wallow in stupor). 


ANNOTATION 51, Consciousness is the innate character- 
istic of the Self, To be conscious of it means to be vigilant. 
Infatuation is not possible unless one is not enlivened by 
consciousness. Knowing that there is a loophole in the walls 
of the prison, it is not in the interests of the captive to wal- 
low in stupor. Similarly it is not in the interest of a sádhaka 
to wallow in stupor when he comes to know that there is a 
way out of the prison of delusion. 


Y 8. armor a fira emer | 
52. Ayao hahiyà pasa. 


92. Perceive other living beings as equal to your Self, 


X3. TFET SL EAT UT Frae | 


53. Tamha na hamta na vignàyae. 
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53. (All beings like pleasure and dislike suffering;) 
therefore, a muni should neither himself kill other 
beings nor get others to do so. 


vv. afii anoa faa ferg t Rg GTd PH, 
fa aer eft art faar ? 


54. Jaminam annamaynavatigicchae padileh&e na karei 
pavam kammam, kim tattha muni kāraņarn siya ? 


54. One does not commit sinful actions out of mutual 
apprehension or in others’ presence. Is this an act 
befitting a sage? 


ANNOTATION 54, Itis spiritual knowledge which induces 
one not to commit sin, A true spiritualist does not commit 
sin either in the presence of others or otherwise, However, 
the pragmatist does not commit sin in public, while he does 
ao in privacy. 

A disciple inquired of his preceptor, "O Venerable One! 
Would it be a true renunciation if one does not commit sin 
just because of fear, apprehension or shyness of others?" 

The preceptor replied, "It is not true renunciation. One 
whose conscience is not induced to forswear sinful karmas 
is certainly not a sage, He is a sage only in name." 


Xx. TAT aegra, arqrei facer | 


55,  Samayam tatthuvehae, appanam vippasáyae. 


55. By practising equanimity in life one should gratify 
one's Self, 


ANNOTATION 55, Equanimity means not to commit sinful 
action both in privacy and in public. Only that sádhaka can 
remain in a blissful state of mind (i.e. pure), whose con- 
duct is uniform both publicly and privately, The conscience 
of a person, who keeps committing sins privately cannot 
remain really gratified — it becomes defiled, 
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X &. amoa arit, vir TATE wate fat 
AMPS TA dT, AIT STU d 
56. Anannaparamam nani, no pa mae kayái vi. 
Ayagutle saya vire, jáyü máyde jàvae.. 
56 A muni (sage) should not be slack even for a single 
moment in the effort to achieve the Supreme Truth 
(i.e. self-realization). He should perpetually sub- 


due his sense and be bold. He should live on a limited 
diet. 


vo. farri aig recrear, rat opea «mi 
57. Virdgam riwehim gacchejjá, mahaya khuddaehi và. 


97, One should develop indifference to allkinds of forms 
(substances) — both trivial and grand. 


wc. amma ata tien, Aig fa state farant i 
A wr fours vr fasse vr EERE, 1 geag Fa wem ou 


58.  Agatim gatim parinnaya, dohim vi amtehim adis - 
samane, 


Se na chijjai na bhijjai na dajjhni, na hammni 
kamcanam savvaloe.. 


58. Comprehending the (phenomenon of) departure (from 
one life) and arrival (into another life) (i.e. recur- 
rent transmigration), one remains unexposed to the 
twin end-points (of attachment and aversion). In no 
part of the world, does he meet with mutilation, vul- 
nerability, incineration or decapitation. 


ANNOTATION 58. Yasya hasiauca püdau ca, jihvügram 
ca susa myaiamf 
Indriyáni ca guptdni, raja tasya karoti kim ff 


Even a king cannot inflict any harm on a person who has 
all his senses i.e, hands, feet and the tip of the tongue in 
full control. 
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xe. HAT Gee vr qva v, fenaa ? fp afke ? 
mafa vit gg Aral S, WARS omiies n 


59.  Avarena buvvam na savamti ege, himassatitam? 
kim vágamissam? 


Bhasamti ege iha manava u, jamassatitam agamissam. 


59. Some people do not contemplate the Past and the 
Future — what was the Past of this? What will be the 
Future of this? Some persons assert that which was 
the Past of the soul will be its Future. 


Ko. "reitera z vr a amied, aga faaesfa quWTat s | 
fara-ert arae, etager wat wel 


60. Natitamattham na ya ügamissam, attham niyacchimti 
' lahìgayð u/ 


Vidhuta -kabbe e yánupa ssi, nijj hosaitta khavage 
mahest // 


60. Tathadgatas are indifferent to the things of Past and 
Future. 
The great seers who observe the Dhutal code of 
conduct, annihilate (the karma-body) by attenuating 
it through becoming observer of the Present. 


ANNOTATIONS 59-60, These aphorisms can be explained 
from both points of view, viz. philosophical point of view 
and view-point of sidhand. 

The philosophical interpretation is as follows; 

Some philosophers do not believe in.the law of causality 
with respect to the past and future of a soul. 

Some other philosophers, on the other hand, contend 
that what the past of soul was will be its future also. 

The Tathagatas do not recognise the past and the future 
of a thing. 

A great Seer scrutnizes all these schools of thought. 
Doing so, he observes the higher conduct prescribed as 





1. See 6/24. 
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dhuta (to be described in the chapter VI). Thereby attenu- 
ating the karma body,he ultimately gets rid of it, 

From the point of view of sadhana, these aphorisms can 
be interpreted thus: 

There are some südhakas who neither give heed to the 
memory of the sensual pleasures of the past nor desire for 
future pleasures. Some other sádhakas assert that the past 
was not satiated with self-indulgence, and therefore, it 
follows that the future also would not be satiated with it. 

It is the memory of the past pleasures and the desires 
for the future ones that breed attachment, aversion and de- 
lusion. hat is why, the Taihügalas (i.e. the aspirants 
who strive for the attainment of ihe state of Perfect Equani- 
mity) do not head the matters of the Past and Future— 
they do not allow such state of mind to be created as is 
filled with attachment and aversion. 

One whose conduct is such as to pacify or get rid of 
attachment, aversion and delusion is called as a "vidhuta- 
kalpa" of "one abserving the dhuta code of conduct". 

One who is (tafhigata and vidhiifa-kalpa is eyünupassi. 
which can be interpreted in three ways: 

1. Etadanupasyi — One who observes the realities hap- 
pening in the present only. 

2. Ehünupasyt? ~-One who observes the soulas 'solitary!. 

3, Ejünupasyi — One who observesthe vibrations (of the 
karma body) or transformations taking place on account of 
the observance of the dhuta code of conduct. 


Such a südhaka annihilates the karma body by remaining 
free from attachment and aversion, 


&$. BT ATE ? Brews ? yeah am ut i 
Wed gre ofesava, srreftorapert qfeesu t 
61. KG avai? Ke ünande ? Etihampi aggahe cave / 


Savvam håsarn paviccajia, alina -gulto parivvae // 


61. (To a sádhaka) what is ennui? And what is pleasure? 
He should not respond to either of these alternatives. 
Abandoning all kinds of (irivolities such as) laughter, 
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etc. and subjugating the senses and disciplining the mind 
speech and body, he should lead the life of an ascetic. 


&3. gfeur ! grate aa fare, fe agar frafreofa ? 
62. Purisa! tumameva tumam mittam, kim bahiyà 
mittamicchasi ? 


62. Oman! You are your own friend. (Then) why seek! 
one outside? 


&3. s ASH SSAA, d MRF qxTHEd | 
a aisn TAKA, d ATHAAT THIET | 
63. Jam janejjd uccalaiyam, tam janejja düralaiyam / 
Jam janejja duvalaiyam, tam janeija uccalaivam // — 
63, Gne, whom you consider to be devoted to the Supreme 


Reality, know him to be devoted to that which is quitet 
remote from (lust). 


And one,whom you consider to be devoted to that 
which is quite remote from (ust), know him to be 
devoted to the Supreme Reality?, 


qe. after | aada arferforfeen, gat quar quitas i 


64.  Pwrisa! atténameva abhinigijiha, evam dukkha 
^g mokkha si. 


64. Oman! grasp the Soul. This is how you will be 
emancipated from sufferings, 


1. The alternate transiation of this aphorism can be done 
as follows: Ate 


You are your own friend, then wa. long for 
external Friend? . 


2. Tbe Riternate translation of this aphorism ven he 
done es follows: 


One, whom you consider to be devoted to the 
Supreme Reality — know bim to be devoted to the 
Highest (aim) and vice-versa. 
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ANNOTATION 64. The word Soul is used here for con- 
Sciousness, mind and body. The meaning of the word ab- 
hinigraha is — to go near and grasp. One who goes near 
his mind, grasps it, knows it and observes it, gets rid of 
all his miseries. To know intimately is to grasp. Effort 
to control generates a reaction, It does not lead to control. 
Knowledge cannot be achieved by it. In the matter of re- 
ligion, nigraha is nothing but to know the Truth. 


gu. feat ! arte anrfirsrtg à 
65.  Purisá! saccameva samabhijanahi. 


65. O Self! follow the Truth and Truth alone, 


Re. THR aT wafer F Herat art Tee i 
66.  Saccassa anie uvatthie se mehavi m&ram tarati. 


66. A wise person who is always at the beck and call of 
Truth transcends Death (or sensualities). 


q9. fee oraaa, ui aaea t 
67.  Sahie dhammamüdàya, seyam samanupassati. 


67. An aspirant after Truth realizes beatitude after es- 
pousing righteousness, 


& c. git Maas, -AT Ga, affer vt eramifer | 


68. | Duhao jiviyassa, parivafodana-mànana- püyanae, 
jamsi ege pamademti. 


68. Being overwhelmed by attachment and aversion, man 
(struggles) for present life and for fame, honour and 
self-glorification. Even some südhakas are stupe- 
fied by theml. 





1. The alternate translation of this aphorism can be 
done as follows: 


Men (indulges in actions) in order to achieve 
fame, honour and self-glorlfication both in this 
world as well as in the one beyond, Even some 
ea@dhakaa are stupefied by them. 
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Ge. SRT guerrero qz vit eium à 
89.  Sahíe dukkhamattae bullho no jhamjhae. 


69.  Truth-seeking sZdhgka should not feel agitated on 
being sullied by the number of vicissitudes, 


wo. Ofer afa atara- ia ewz | 
fa firi 


70.  Pàasimarn davie loyaloya-pavamcao muccai. 


— 'Tti bemi. 
70. One who perceives (Truth) and has lulled all his pas- 
sions becomes liberated from the visible worldly 


Snares. 


— I Say So. 
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SECTION IV 


ase seat Cauttho Uddeso 


watafacy-wa 

94. è dT wig sr, AMF, AE A, TTT TI 

Kasayavirai-padam 

71. Se vamt& koham ca, mayam ca, mäyam ca, 
lobharn ca. 


Riddance of Kasaya 


71. <A S@dhaka is he who disgorges anger, pride, deceit 
and greed from himself, 
w3. UH TATE SAV SAE AARTE | 


72.  Eyarn pasagassa damsanarn uvarayasatthassa 
paliyatntakarasSa. 


72. This is the philosophy of a true abstainer from vio- 
lence and a seer who has removed the veils (of the 
karmas obscuring the perspicacity). 


93. amari [fofergr ? ] aefa i 
73. Ayanarh (nisiddh& ?) sagadabbhi. 


73. Only he who obstructs the ultimate causes of the 
(karmas) (viz. attachment and aversion), is able to 
smash his own (karmas). 
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oy. Sr at aire, 8 aza ANTE, 

Sp Weg AME, TT ATT t 
74. Je egam janai, se savvam janai, 
Je savvam janai, se egam jagai. 


74, One who cognizes one cognizes all. 
One who congizes all cognizes one. 


ANNOTATION 74, So developed is the knowledge of a per- 
son who has cognized the tri-temporal modes of one sub- 
Stance that he is capable of cognizing all substances and 
vice -versa, 

The substances have two kinds of modes: 

(1) inherent and 

(2) externally derived. 

Unless both of these are fully comprehended, even a 
Single entity cannot be fully known. The comprehension of 
one entity through both kinds of modes leads one to the 
comprehension of all entities, 

The spiritual significance of this sutra can be expressed 
thus: 

One who knows the soul knows everything, and více- 
versa. 


wx. ASAT THATS AA, Geral Seque afer qm | 


75.  Savvato pamattassa bhayam, savvato appami.ttassa 
natthi bhayam. 


75. An infatuated one feels apprehensions from all direc- 
tions, while a self-possessed one has no apprehen- 
sion from any direction. 


e&. 3r v ATH, X ag aT, 
Bag mE, Sp OT m | 


- » - 

16. Je egam name, se bahum name, 
= -— a - 

Je bahum name, se egam name. 
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76. He who vanquishes one vanquishes many; i 
And he who vanquishes many, vanquishes onel, 


vo. quei ATT smfonat à 
77. Dukkham loyassa janitta. 


71. Having comprehended the nature of misery of the 
world {one should lay axe to its very roots viz. kasaya 
(passions), 


wc. War Three esi, fa ater agoi | 
Ra at cifa, matak M n 
78. Vamld logassa samjogam, jamti vira mahājāņam. 
Parena param jamti, navakamkhamti jiwi yam. 


78. The undaunted saddhakas who (cheerfully) turn their 
back upon worldly associations attain the Great Path 
(salvation or the Path to salvation). They continue to 
make progress. They do not crave for (intemperate) 
life any more, 


oL. ut fabranr qa fafmas, 
gar fafaa vri fatis à 
19. Egam vigirhcam&ane pudho vigirhcai, 
Pudho vigimcamare egam vigimcai. 


79. One who forswears one forswears many; 
One who forswears many forswears one. 


ANNOTATIONS 76-79. These two aphorisms can be inter- 
preted in several ways from different points of views. 


e. wadt Mere ardt | 
80. Saddhi ange mehivi. 


1. The alternate translation of this aphorism can he done 
as follows: 


One who is singie-nntured is many-natured and 
více-vorsa, 


SHIFTING SANOS OF LIFE 177 


80. He who reposes his (entire) faith in the instruction 
. (of the Tirthahkaras) is a (really) wise one. 


&4. sri p armor. area agi I 
81. Logam ca anüe abhisamecca akutobhayam. 


81. One having known the world {of passions) through the 
Instruction (of the Tirthankaras) becomes intrepid 
(i.e. he has no apprehension from any direction). 


GR. Ake aed Te qz, Ha Heed quer qe i 


82. Atthi sattham parena param, natthi asattham 
parena param, 


82, There is (always) a weapon mightier than another one; 
whereas there is no weapon mightier than the state of 
disarmament. 


ANNOTATION 82. Malice, hatred, wrath, etc. are various 
weapons, whereas friendliness, forgiveness, tolerance, 
etc. are means of disarmament. Different weapons have 
different degrees of destructiveness. As for example, X 
is less inimical to A, more inimical to B, still more inimi- 
cal to C and so on and so forth. Thus does the intensity of 
enmity of X towards other persons vary. This shows that 
the edges of weapons have different degrees of bluntness 
or sharpness. 

Violence is not only committed by the use of weapons but 
it itself is a sort of weapon, Violence means lack of self- 
discipline, One whose senses and mind are not under his 
control is a weapon to every living being. Abstinence from 
violence is a non-weaponi.e. a means of disarmament, 
One's own restraint towards all living beings is non- 
violence, One whose senses and mind are under his con- 
trol does not act as a 'weapon! to all living beings. 


SR. mtd A areal sp errore à errant à 
d meris & edet si citait à quant i 


4 


at toate i ata € qradet à sitat i 


> 
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A Migi & mew s mieit A ei i 
Aani A redet reit A Grradet i 
$t farai & ffri 9 fferi & quartet i 


Je kohadamsi se manadamsi, je manadamsi se 
mayadamsi. 


Je miyadarmsi se lobhadarnsi, je lobhada nsi . se 
pejjadamsi. 


Je pejjadamsi se dosada msi, je dosadamsi se 
mo hada msi. 


Je mohada (si se gabb hada msi, je gabbhadamsi se 
jammadamsi. 


Je jammadamsi se méradamsi, je maradamsi se 
nirayadamsi. 


Je nirayadamsi se tiriyadamsi, je tiriyadamsi | se 
dukkhada msi. 


One who harbours anger harbours conceit; 

one who harbours conceit harbours deceit; 

one who harbours deceit harbours avidity; 

one who harbours avidity harbours attachment; 

one who harbours attachment harbours aversion: 
one who harbours aversion harbours delusion; 

one who harbours delusion is conceived in the womb; 
one who is conceived in the womb is born; 

one whois born dies: 

one who dies enters into the Inferno; 

one who enters into the Inferno enters into the animal 
existence; 

one who enters into the animal existence suffers agony. 


zv. 8 Ferd arfefiraz ver até q, AM 4, WEN, NRT, 


Wes, Sa a, HI a, Ted Ww, IER a, ATÈ Y, TUT a, 
fafa s, gre F | 
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84. Se mehavi abhinivattejja koham Ca, manam ca, 
mayam ca, loharn ca, peijam ca, dosam cas, 
moham ca, gabbhamn ca, jammam ca, maram ca, 
naragam ca, tiriyam ca, dukkham ca. 


84. A wise one should get rid of anger, conceit, deceit, 
avidity, attachment, aversion, delusion, existence in 
the womb, birth, death, the Inferno, animal existence 
and agony. 


GY. UF WATT TAT SATEN ISO | 
85. Eyam pasagassa damsanam uvarayaSatthassa 
paliyamtakarassa. 


85. This is the philosophy of a true abstainer from vio- 
lence and a seer who has removed the veils (of the 
kay mas obscuring the perspicacity). 


sg. arama farfargr enrefss | 
86. Ayana nisiddha sagadabbhi. 
86. Only he who obstructs the ultimate causes (of the 


karmas} (viz. attachment and aversion} is able to 
smash his own (kar mas). 


sy. rafa sard areqen or fang ? 


afr | — fa afa 
87.  Kimatthi uvahi pasagassa na vijjai ? 
Natthi. d 
— Tti bemi 


87. Does a seer (of Truth) ever has any extraneous impo- 
sitions ? 
No (he has) none. 
— I say so, 
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CHAPTER IV 


THE TRUTH 


TST ASAT 


CAUTTHAM AJJHAYANAM 


SAMMATTAM 
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SECTION I 


went sear Padhamo Uddeso 


ararary aigar-a 


4. & dfg. 3p agar, WA FECT, FT AMAA AAT 
wan wey camada, ud wr, usd quf, Ta 
qe fa qued TTT TAF SET AIT STAT AST TAT UT FATA, 
q asnar, "T friaa, vr qf raaa, 9i SATAN | 


Sammavae ahimsa -pada m 


1. Se bemi—je aiya, je ya paduppanna, je ya dgamessa 
arahamta bhagavainto te Bavve evemaikkhamti, evam 
bhasamti, evam pannavemti, evam pariiverhti~ savve 
pana savve bhutd savve jivà savve satta na hafntavv&, 
na ajjav eyavva, na parighetavva, na paritavevavva, 
na uddaveyavva. 


The True Doctrine: Non violence 


1. I say — 


The Arhats (Venerable Ones) of the past, those of the 
present and the future narrate thus, discourse thus, pro- 
claim thus, and asseverate thus; 

Cne should not injure, subjugate, enslave, torture or 
kill any animal, living being, organism or sentient being. 


R Te HEN aS fwzu aray afama en Aae qug a 


2. Esa dhamme suddhe niie sasae samicca loyam 
kheyannehirt; Daveie. 
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This Doctrine of Non-violence (viz. Ahimsü -dharma) 
is immaculate, immutable and eternal. 


The Self-realised Arfaits, having comprehended the 


| world (of living Segen have propounded this (Doct- 


rine). 


3. d sr fama ar, aofo at | 
afa ar, srpafaus ar à 


FES AT, ATATIASY aT | 


arafera aT, atag ar | 


FATTY T, ATH AT | 


Tam jah&-—utthiesu vi, anutthiesu và; 
uvatthiesu v4, anuvatthiesu va; 
uvarayadamdesu va, 'anuvarayadamdesu và; 
sovahiesu và, anovahiesu và; 

Samjogaraesu và, aSarhjogaraesu và. 


(The Arkats have propounded the Doctrine of Non-vio- 
lence for one and all, equally for)those who are intent 
on practising it and those who are not; 

those who are desirous to practise it and those who 
are not, 

those who have eschewed violence and those who have 
not; 

those who are acquisitive and those who are not; 
those who are deeply engrossed in worldly ties and 
those who are not. 


v. au rd agt rd, atest d TRAE | 


4, 


4. 


Taccam ceyam lahà ceyam, assim ceyarh pavuccai. 


This Doctrine of Ahimsa is Truth. Itis truely axio- 
matic. It is rightly enunciated here (i.e. in the 
Teachings of the Arkats). 


x. dame or fine ferina, forg wen WT TET I 


5. 


Tam aiittu na nihe na nikkhive, janittu dhammam 
jaha taha. 
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5. Having accepted this (Great vow of Non-violence), one 
should neither vitiate it nor forsake it. 
Comprehending the true spirit of the Doctrine, (one 
should practise it till one’s last breath). 


&. faz3fir foro meds | 


8, Ditthehirh nivveyam gaechejja. 

6. He should be dispassionate towards sensual objects. 
9. vit ires sm à 

7. No logassesanam cave, 

Ta He should refrain from worldly desires. 


ANNOTATION 7, The three main worldly desires are — 
craving for son, wealth and longevity. A sadhaka should 
not cherish these as well as such other worldly desires. 


&. wea Hey THT TE, avon gem man fret ? 


8.  Jassa natthi ima nai, annd tassa kao siy? 


8. How can one who is bereft of the knowledge of this 
(Doctrine of Ahimsa), have the knowledge of other 
(Doctrines)? 


e. faze qui ay fonra, sir qfexfaswm | 


9. Dittham suyam mayam vinnayam, jameyarh pari- 
kahijjai. 
9. This (Doctrine of Non-violence) which is being ex- 


pounded has been perceived, heard, deliberated upon 
and thoroughly understood. 


ANNOTATION 9, Bhagavan Mahavira has asserted that 
everyone is endowed with the faculty of independent reason- 
ing. On the basis of this principle he said -- "Search for 
the truth yourself, "' 

He did not insist that the Doctrine of Non- violence should 
be practised because it has been enunciated by him. He 
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averred; "Whatever I say about the doctrine has been 
directly perceived by the Seers, heard from the preceptors, 
thrashed out by profound reasoning and thoroughly compre- 
hended through contemplation. "' 

The process of the development of the knowledge con- 
sists not in accepting what is propounded by the Seers 
through direct perception by faith alone, but in hearing, 
profound reasoning and thorough comprehension. 


t o. SAAT THAT, J-J aft TACT Ee i 
10. Sememana palemand, puno-puno jatim pakappemti. 


10. Thcse who resort to and remain engrossed in violence 
suffer (the miseries of) transmigration again and 
again. 


QR. HAA VA FATA, AT Tay ara | 
qu afer qu, ome qui qnaa i 
—f« afa i 


li. Aho ya réo ya jayamane, vire saya Egavapannane; 
Pamatte bahivà pase, appamatie saya parakkamejjasi. 
— Tti bemi., 
11. © Sadhakat You, who are endeavouring day and night; 
discern that those who are stupefied are outside the 
sphere of the Doctrine (of Non-violence). You should, 
therefore, be alert and always sedulous. 


-I say so, 
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SECTION IT 


{tat Jew Bio Uddeso 


amami efgearatesen-rd 
42. X array d TFeeaar, 


Sr ofceqat À area, 

Sp oraa À ag feewat, 

Sr arg Pea d, smear 

WU WU asa, ast Taree afrasa qat gree | 


- a Li s - Md 
Sammanine ahimsaparikkha -badam 


12, 


Je aSava te parissava, 

Je parissava te ásava, 

Je anasava te aparissava, 

Je aparissava te anasavà — ee pae sathbujjhamane, 
loyam ca anae abhisamecea pudho paveiyam. 


The Knowledge: Critique of the Doctrine of Ahims@ 


12, 


Agravas(i. e, the causes of the influx of karmas} are 
themselves parisravas (i.e. the causes of the efflux 
of bay mas). 


Pari$ravas are themselves dsravas. 

An@sraves (i.e. which are not the causes of the 
influx of karmas} are themselves aparisravas (1. e. 
which are not the causes of the efflux of karmas). 
Aparisravas are themselves andsvavas. 

One who comprehends the permutations of these 
terms, having known the exhaustively expounded world 
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of (sentient beings) through the teachings, (should not 
become susceptible to the afravas). 


ANNOTATION 12. Four different permutations obtain from 
the terms aSravas, parisravas, anasyavas and apr isvavas. 
In the original text, the first and the fourth one are dealt 
with, The remaining two (i.e. the second and the third 
ones) are as follows: 

Asravas are themselves aparisravas. 

Aparisrdvas are themselves asraras. 

Anasyavas are themselves pari§ravas. 

Pari£ravas are themselves andsravas. 


The present aphorism can be interpreted from various 
points of views;- 
1, Subject (i.e. Soul): The first permutation is common. 
Usually every soul is open to the influx as well as the ef- 
flux of karmas. 

The second permutation is void, because influx is neces- 
sarily followed by efflux, 

The third permutation holds good in the case of the state 
of the soul which is completely devoid of any vibrations. A 
muni, in such a state has no influx of karmas, but has only 
their efflux, i.e, outflow of accumulated karmas. 

The fourth permutation concerns the liberated soul. He 
transcends both the influx and the efflux of karmas. 


H. Cause: For an unenlightened soul, all acquirements 
of worldly desires are the source of a@syavas. For an 
enlightened soul, on the other hand, these things thenr 
selves lead to parigravas, On the other hand arkat (i.e 
the Venerable One) or the muni becomes, the cause of 
parigrava for the enlightened and that of @Ssrava for the un- 
enlightened, 

It follows from the above that there are as many üs$ravas 
as there are farisravas. 

To quote — 

Yatha prakara yavantah, samsaravesa -hetavah. 

Tavantas tad viparyasad nirvanasukha -hetavah. . 
i.e. there are as such and as many causes of bondage in 
this world as there are those of emancipation. 
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II Operation; The movements of an undisciplined person 
lead to agrava, whereas those of the disciplined one lead to 
parisrava. 

The present aphorism underlines the non-absolutistic 
nature of objects (or Reality). We cannot explain things, 
events or concepts in absolute terms. 

Acarya Amitagati has mentioned this in his treatise 

Yogasara: 

Ajfidni badhyate yatra, sevyamane(a)ksagocave; 

Tatraiva mucyate jnani pasyatüscar ya midy am. 


i.e. just think how paradoxical it is that whereas the ob- 
jects of sense organs put anignoramus in fetters of bar mas, 
they become a vehicle for the emancipation of the sages. 


IV Modus Operandi of Karma: Those who attract the kar- 
mas cause their bondage; 
those who cause thebondage of karmas attract hay mas; 
those who do not attract karmas do not cause their 
bondage; 
those who do not cause the bondage of karmas do not 
attract them. 


ta Aree ore gg ATTA iuTcTfaenTe| Agee 
faverrereermii 
13. Aghai nani iha manavanam sathsarapadivannanam 
sarhbujjhamananam vinn&napatt&narh. 


13. The sages preach the Religion to those people who 
(though) being carried away by the (current of) trans- 
migration,(because of their obscure perception), are 
desirous of getting enlightenment and are possessed 
of knowledge. 


v. og far eiat agat emet i 
14.  Afld vi sarhta aduvá pamaita, 


14. Those who are afflicted (with privation) as well as 
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infatuated (with luxury) (do not accept the way of 
righteousness)!. 


qx. argrereafirr fer afa i 
15.  Ahàsaccaminam ti bemi. 


15. This is the real Truth — so do I aver. 


Uh. ANTA THA TET ARA, FEST ARTEN | 
stranger frag furfazr, qet-get ate quoad fe i 


16.  Nánagamo maccumuhassa atthi, icchapaniyd vom- 
kanikeya. 
Kalaggahia nicae nivittha, budho-pudho jüim 
pakappaya mi i.. 


18. Though the Death shows its (ugly) face through diverse 
ways to all, some people are driven by the Desire and 
become tabernacle of Deceit. Inspite of being held in 
the (jaws of) Death, they continue to be engaged in 
amassing riches (constantly keeping their plans to act 
righteously in abeyance). Such people are born (and 
reborn) in different genera. 


qu. &ERHTÍG. ere rar Wale | 
SrETTATRU Ha fessi | 


17.  Ihamegesim tattha-tattha sarhthavo bhavati. 
Ahovavaie phase padisamvedayamti. 


17. Some people, having come into contact with diverse 
(heretic) faiths2 (profess them, which lead them to 
indulge in the actions causing influx of karma). 
Thereby, they suffer the miseries of the nether world 
(i.e. hell. 


1. The alternate translation will be: Those who do not 
abide by the Religion are either miserable or infa- 
tuated, 


2. The faiths which do not consider violence as sinful. 
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qn. fas mig nAg, faze qiciazfa i 
afazi elg enfe, vit face afcfazta i 


18. Ciltham kurehim kammehim, cittham par icitthati. 
Acitthan m kürehim kgmmehisn, no citthn n pav ic ilthati. 


18. One who preoccupies himself withintensely cruelacts 
will be reborn in genera where intense pains are in- 
flicted. One who does not preoccupy himself with 
intensely cruel acts will not be reborn in intensely 
painful genera. 


ge. trit aui fer agar fa ooft ? 
woi adfa agar fa vit ? 


19. Ege Uaynmii aduva vi nani ? 
Nani vayamti aduvd vi ege? 


19.  Isthis (doctrine) averred by other philosophers! or 
by the drafts? Is this (doctrine) averred by the 
Arhats or by the other philosophers too? 





1. The question whether the consequences of crielty pro- 
pounded in the preceding aphorism (no. 18) is a unani- 
mous doctrine or not is mooted in the presert apho- 
rism. The conjunction aduvd (athavii) makes the present 
sentence an interrogative one — Whether this doctrine 
is propounded only by the Arhats or others also? This 
query assume^s two forms: 


The first form of the query is: 


In propounding this doctrine, do the Arhats follow 
other philosophers? 


The second form of the query is: 
Whether other philosophers imitate the Arkats? 


The answer to this query is given in the succeeding 
aphorism. 
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Xe. STAT aA atte erat a aren 3 ger faune 
aafaa fees au, wu 4 ovp uw wp, famem a À, 
sae wd fated fum gest acfeafed w SL cao 
TTT ed WAT Ass HAT AeA TAT AT, SUSIDTTedT 
graat, qfxardasar, ve daedr | 
gem fa sro wríeaea qtet i" 


20. Avamti ke&vaihti loyamsi Samana ya mahana ya 
pudho vivüdarn vadarhti— se dittharh ca ne, suyarn 
ca ne, mayan ca ne, vinn&yafi ca ne, uddha?n 
aham tiriyam disüs» Savvato supagilehiyam ca ne— 

"savye pana savve bhuya Savve jiva Savve sattà' 
harhtavv&, ajjaveyavva, parighetavvS, pariyave- 
yavva, uddaveyavva. 

Ettha vi janaha natthittha doso. " 


20, Some Sra magas and Br&hmanas put forth mutually 
contradictory doctrines in the field (of philosophy). 


Some of them contend: "The following doctrine has 
been perceived, heard, reflected upon, thoroughiy, 
comprehended and scrutinized in all directions — up- 
wards, downwards and lateral: 

'All animals, living beings, organisms and senti- 
ent creatures may be injured, governed, enslaved, 
tortured and killed. ! 

Know that there is no sin in committing violence". 


24. afaa nR | 
21. Anariyavayanameyam ‘ 


21. This (approval of violence) is the doctrine of the ig- 
noble ones. 


RV. Te HS ay, X ed zat -A afea a N, ged a 
A Grr c3, gaui sp, get ag fafod fearg 
aad atafeerfga = N, ey Fay TAWTESWE, Td WAE, 
md Eg, Ut TAR. Wed TTT red pu ed AT 
wet Fal FATA, SpSSITAWedT, GÊLA, OPLAAT. 
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SETA | 


veu f arg erfeaen dtt v" 


22. 


22. 


R 


23. 


23. 


Tattha je te ariya, te evarh vayasi,—~ se duddittham ca 
bhe, dussuyarh ca bhe, dummayath ca bhe, duvvin~ 
n&yarh ca bhe, uddkamn aha m tiriyam disdsu savvato 
duppadilehiyafn ca bhe, jannath tubbhe evamaik- 
khaha, evam bhasaha, evam paruveha, evam 
pannavéha — "savve pana savve bhüyà Savve jive 
savve_ satta hamtavvá, ajjaveyavva, parighetavva, 
pariyaveyavva, uddaveyavva, 

Ettha vi janaha natthitth doso. " 


Those who are Nobie Ones assert thus: "O Protago- 
nists of the doctrine of violence! Whatever you have 
perceived, heard, reflected upon, thoroughly compre- 
hended and scrutinized in all directions — upwards, 
downwards and lateral, is fallacious, and hence, you 
Say, speak, assert and preach: 'All animals, living 
beings, organisms and sentient creatures may be in- 
jured, governed, enslaved, tortured and killed: Know 
that there is no sin in committing violence, ! 


qu qw VaR, ud METÀ, GA Tea, wu quu. 
aat- TOIT FoF SIT Tet PTT Yet WRIT UT gea, 
"p amaaa, VT TAT, VI afara, UT sgat 
wea fr ag vrfeaen atet (^ 


Vayam puna evamaikkhamo, evar bhasdmo, evam 
parüvemo, evam pannavemo— "'savve pana Savve 
bhiya savve jivà savve sattá na harhtavvit, na 
ajjaveyavva, na parighetavva, na pariyfveyavvi, 
na uddaveyavva, 

Ettha vi jüna ha natthittha doso. ' 


"We, on the other hand, say, speak, assert and 
preach: ‘All animals, living beings, organisms and 
sentient creatures should not be injured, governed, 
enslaved, tortured and killed.' Know that it is non- 
violence which is (completely) free from sin." 
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xv. afraid | 
24, Ariyavayanameyam, 


24, This (approval of non-violence) is the doctrine of the 
Noble ones. 


aX. gei Pret uu quu gfse -aA argan | f 
Ward Sra arg ware ? 
25. Puvvam nikaya samayam patteyam pucchissamo— 


hambho pavaduya! ! Kim bhe sayath dukkharh 
udahu asayam ? 


25. First, we shall ask (each philosopher) to enunciate 
his own doctrine and then put the following question 
to him: "O philosophers! Is suffering pleasing to you 
or painful ? 


ag afar eaa arf ca qaaa orm aAa 
wars seas tart wats Aart sra saferi 
HENA ZFA | —fa afi i 


26. Samiya padivanne yavi evam büyá— savvesim pàna- 
nam savvesim bhüy&gam Savvesim jivanarh Savve- 
sim Sattánam asayam aparinivvanam, mahabbhayar. 
dukkhar.' 


— Tti bemi. 


26. "(If you say that suffering is pleasing to you, your 
answer is contradictory to what is self-evident. And 
if you, on the other hand, say that suffering is painful 
to you, then) your answer is valid. Then, we want to 
tell you that just as suffering is painful to you, in the 
Same way it is painful, disquieting and terrifying to 
all animals, living beings, organisms and sentient 
beings," 


— I say so. 
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SECTION III 
quat seat Taio Uddeso 


arATaa-qz 


qo. Tag wet afgar u chy, 8 aeai ob He favori 
ampie ara ferfrerertet, sb 8g var cher waist u 


Sa mmalava -pada m 


27. Uveha enam bahiya ya loyam, se savvalogamsi je kei 


vinnu. 
Anuvii pasa nikkhittada mda, je kei sattd paliyam | 
° cayamti. 


Right Austerities 


27. Turn your back on such philosophical tenets which do 
not accept (the doctrine of non-violence), By doing so 
one becomes (truly) learned in the field (of philoso- 
phy}. Reflect and observe that only those who eschew 
violence are able to annihilate the kav mas. 


Re. ATT gares uenig fer aia i 
28. Nard muyacca dhammavidu tti avhjü, 
28. Only those who are free from bodily attachment! can 


apprehend the Religion, and only those who apprehend 
the Religion are ingenuous. 





1. Muyacca (Mrtarca): The word arcü has two meanings 
body and anger. One who is completely indifferent to 
bodily adornments or one whose passions are dead is 
called 'mrídrvca'. 
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ze. amina grafni fe oro, cag ara feet à 
29. Avambhajam dukkhaminamti nacca, evaniahu 
samattadamsino 


29. Realizing that suffering is the result of violence, 
(one shouid forswear it). This has been propounded 
by those who practise samatva (i.e. equality and 
equanimity) and preach its doctrine, 


30. FT Wed TATT THATS FRAT tgant | 


30. Te savve pavaiya dukkhassa kusalà parinnamudáha- 
ramti. 


30. All those wise preceptors prescribe (the path of) 
comprehension and forswearing of suffering (which is 
the result of kar mas). 


34. zfa sen oft sequ | 
31. Iti kamma parinnaya Savvaso. 


31. Hence, man (desirous of emancipation) should fully 
comprehend and forswear the bar mas. 


32. ce ae afer airs crue qm ate qup TAX, 
aug scary, ats aay | 
32, Iha Snakamkhi i parndie anihe egamappánarh sarhpe- 


hae ohune sariram, kasehi appanam, jarehi appánam. 


32. A Sage who is devoted! io the Teachings (or Know- 
ledgej should contemplate upon only the Inner Self and 
become completely free from attachment. 


He should shake to its root the kar ma- body? and 
attenuate and wither away the self's (passions). 


1. Cf. 5/44, 





2. By 'body' is here meant k@rm@ body. This is corrobo- 
rated by the expression — "Dhuge kamma -sariraga m" 
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ANNOTATION 32. The author of the Ciirgi bas explained 
the term 'Sole contemplation of the Inner Self! in terms of 


'Solitariness! and 'Separateness! as follows: 
The soul indulges in actions, bears fruits, takes birth, 
dies and transmigrates, all in utter solitariness: 


Ekah prakurute karma, bhunkte ekasca tatphalam. 
Jaytyeko mriyatyeko, eko yäti bhavdntaram, . 


Separateness-oriented meditation means the soul is 
separate from the body. 

The explanation of the above aphorism by the commen- 
tator (Vrttikara) is as follows: 

Y have always been solitary: !]! belong to none else; 

'I' behold no one whom I can say I belong to nor do I 
behold one whom I can designate as mine. 


Sadaiko(a)ham na me kascit, n&ha manvasya kasyacit. 
No tam paymi yasyühash, nasau bhaviti yo mama, 


The pith of worldliness is nothing but disaster. Who, 
whose and where are one's kith end kin? Who, whose and 
where are strangers? These kith and kin as well as stran- 
gers allgo round in cycles of birth and death. At times, 
the kith and kin become strangers, and vice-versa. There 
comes a time when nobody remains as kith and kin and 
nobody a stranger. 


Samsara evàvamanarthasárah. 

Kah kasya ko(a)tra svajanah paro và. 
Sarve bhramantah svajanah pare ca, 
Bhavanti bhutvà na bhavanti bhüyah. 


Ponder thus*'l am all alone. Nobody was mine in the 
past, nor will ever be in the future. It is because of my 
karmas that 1 delude myself and consider others as mine. 
The truth is that I was alone in the past and will ever be 
all alone. ! 


(Ay@ro, 5/59). Here the term ‘Appitnam™ stands for 
the state of soul in which it is overwhelmed by Kas@ya 
(passions), 
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Vicintyametad bhavataha meko, 

Na me(a)sti kaScit purato na paschit. 
Svakarmabhir bhrantiriyam mamaiva, 
Aham purastadahameve pagcat. . 


33. ART TOON Here, FINA eai, wt aaam 
are i 


33.  Jaha junnaim katthaim, havuava ho pamatthati, 
evam altasamahie anihe. 


33. Just as fire quickly reduces the decayed wood to 
ashes,so does a sadhaka who is (totally) absorbed in 
the (inner) Self, and (completely) unattached (to all 
external objects) (shake to its roots, attenuate and 
wither away his kay ma-body). 


ANNOTATION 33: In this metaphorical aphorism, two 
means of shaking or agitating the karma body are indicated: 


(a) Sanmvtdhi: complete concentration of mind on the inner 
Self i.e., pure consciousness, 


(b) Anásakti: Complete unattachment to all external i. e. 
material objects including one's own body. 


Indication of these two means makes it patently clear 
that here the term 'body! means the subtle karma-body, 
and not the gross audáriba one. Emaciation of the latter is 
not in question. 


A südhüka emaciated himself by many long fasts, but 
his egotism remained as strong as ever, Wherever he went, 
he made a show of his long fasting and sought praise. An 
experienced and wiser ascetic advised him. "O brother! 
Wither away your sensuality, passions and egotism. There 
is no benefit in emaciating this gross body. We will never 
praise you because of your withered body. Mere withering 
of your gross body does not make you praiseworthy. 


Indiyani kasGe ya, ; gürave ya kise kuru. 
No vayam te basamsamo, kisam sáhu sariragam. 


— Niditha -b hasya, gàthà -3758, 
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Bhagavan Mahavira has referred to the withering away 
of the subtle baxmü-body. It is of secondary importance 
whether the gross body is emaciated or not. 


wea- rona 
v. fatra tj finie, si foreatad aera i 
Kasüya -vivega -padam 


34.  Vigimca koha m avikampamiine, imam niruddhauyam 
sampehae. 


34. Realising that man's life span is limited, remain un- 
shaken (by passions) and eschew (the passion of) 
anger. 


ANNOTATION 34: In the present Sutra, the truth that — 

"Kamat krodho’ bhijayate"-(Gita. 2/62) i.e. 

"Sensual pleasures engender anger' has been propound- 
ed. 

Loss of pleasant objects and association of unpleasant 
ones are the main causes of the generation of anger. 


3X. que sr rer ATTA i 
35.  Dukkha ca jana aduvdgamessam. 


35 Know (the process of)the present as well as the future 
miseries, 


ANNOTATION 35. Anguish is caused by anger. Anger not 
only begets anger but also sows and fosters its seeds in the 
form of samskaras (i.e. impressions). which are the 
source of miseries in the future. The realisation of this 
fact helps an ascetic to forsake anger. 


35. Gat enmt T FTA i 
36.  Pudho phüsdim ca phase. 


36, An irate person suffers from various kinds of miser- 
ies and maladies, 
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3:5. Te w qu roganti i 
37.  Loyam ca pasa vipphafndamiünarh 
37. See the loka (world) on all sides vibrating 


au. 3i fraa errat esr, aforar à farfan à 
38. Je nivvudà pavehim kammehim, anidana te 
: ` viyahiya. 
38. Those who subdue sinful actions (i.e. the agitations 


of violence, sexuality and passions) are called Anidánas 
(i.e. free from the causes of bondage). 


3 &. erra ferfarssrt N ofsaafasarte i 


39. Tamha tivijjo no padisayhjalijjasi. 
— Tti bemi. 


39. Therefore, O trividyal! Do not get burnt up by the 
flames of sensuality and passions. 


— I say so. 


1. Cf. 3/28, 
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SECTION IV 


aset SEG Cauttho Uddeso 


arava feat 
Y o. ain dera feredreru atfirer geraat, froar aqui | 


Sammacaritta badamı 


40.  Avilae pavilae nippilae jahitta puvvasamjogam, 
hicca uvasamam. 


Right Ascetic Discipline 


40. In the first place the muni should relinquish the re- 
lations {obtaining from objects, animate and inani- 
mate}; he should then subdue his mind and senses; 
and finally, he should resort to mortification (of 
flesh) in progressively increasing intensity. 


ANNOTATION 40. There are two primary conditions for 
practice of asceticism, 

.(1) Relinquishing relationship. 

(2) Subjugation of mind and senses. 


After this, the sádhaba passes through three stages of 
sadhana. 

(4) The first stage begins with initiation and endures 
tillthe completion of studies. During this stage he prac- 
tises meditation to a limited extent and undertakes the aus- 
terities essential for scriptural studies, 

(b) The second stage comprises of teaching the disciples 
and propagating the creed. During this stage he practises 
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deeper and longer meditation and also higher austerity 
{e.g. fasting for many days}. 

(c) Thethird stage pertains to forsaking ofbodily attach- 
ments. Having accomplished his own amelioration as well 
as that of the Religious Order, the muni engages himself 
in the preparation of the t6tal forsaking of bodily attach- 
ments so as to attain the ultimate equanimity during the 
period of fast-unto-death. During this stage he practises 
meditations and austerities of still longer duration (i.e. 
fasting for a fortnight, a month or 80 on and so forth). 

Progressive increase in the intensity of mortification of 
flesh is prescribed in proportion to the propriety and capa- 
bility of undertaking practice of meditation and austerities, 
The intensity of mortification of karma-body will also cor- 
respond to it. 

These are also the three stages of the dissociation of the 
soul from the body. 


v t. eret acf att area afaa afea aut sm i 
41. Tamh avimane vire sarae samie sahite saya jae. 


41. (The karmas of one whose mind and senses have been 
subdued get annihilated quickly). Hence, a blissfull, 
heroic and wise muni“, engaged in what is Right, and 





1. One, whose mind is free from unhappiness, fear and 
Sorrow, is called 'Avimage' (i.e. blissful). 

2. The Sanskrit equivalents of the world 'Sérae' could be 
‘Svarata’, 'Sasrata', 'Saraka', and ! Savada r 
The authors of the Ciirgi and the Vytti have annotated 
the word Svarata. Svayvata is one who is engrossed in 
austerity, righteousness, detachment, vigilance, know- 
ledge, perception and asceticism, and disciplined 
deportment and self-control. 
Dr. Herman Jacobi has translated this term as Sraka 
(i.e. a person of pith). 
In the Sutra-krtdfiga, we find that the word visdrada 
has been used in three places (1/3/50, 1/13/13,1/14/17} 
In view of this, the form s@rada seems to be proper.— 
one who is expert at grasping gist is vis@rada (i.e, 
wise one). 
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equipped with (knowledge, spiritual experience and 
ascetic discipline should constantly subdue (his mind 
and senses}. 


¥R. SWAT sit start arforazsmátui i 


Y o- t 3 æ e 
42.  Duranucaro maggo viranam aniyattagaminam. 
+ LH * ae ’ 


42. The path of the heroic munis who tread the road of 
life-long asceticism is difficult. 


ANNOTATION 42. Asceticism as prescribed by Bhagavan 
Mahavira is to be observed for the whole life. The perpe- 
tual renunciation of attractive objects is not a bed of roses. 
That is why, it has been called “duranucara’ (i.e. an up- 
hill task). 


v3. arira aa- i 
43. Vigimca mamsa -soniyam. 


43. Abandon (amassing) flesh and blood (i.e. physical 
vigour). 


ANNOTATION 43. One of the causes of engendering the 
sex impulses is amassing physical vigour (flesh and blood). 
Hence, a muni should refrain from this. But the question 
here arises: Why should he do so? Why should he not build 
up muscular strength which is necessary for ahealthy body 

which, in its turn, is essential for practising religion? 
Then why should it be deliberately weakened? 


The answer is attenuation of physical vigour, however, 
does not imply extreme emaciation, but, in reality, it means 
controlling the physical strength to such an extent that it 
does not stimulate sensuality. 


Dieting (avoiding rich articles of food} does not produce 
excess of blood which in its turn, does not allow accumu- 
lation of flesh, fat, bone, marrow, and semen respectively 
in the body. Dieting, therefore, automatically constitutes 
the sadhand of mortification of flesh (vide, aphorism 40). 
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we. ga ghee that at, amartersst faarigg i 
si gere engem, airat awe n 
44, Esa purise davie vire, &yánijje viyahie, 
Je dhunai samussayam, vasitia bambhaceramsi, 


44. He (who abandons amassing flesh and blood) is desig- 
nated as one who is free from attachment and aver- 
sion, heroic and model (of sterling character), for 
others. Observing continencel, he withers away his 
(gross) body as well as kar ma -body. 


Y y. afg aafaa, ranea- ari à 
eatery, srerfenprenieitu, 
ei far afaarratt aroe eiit afer fer afar i 


45.  Neitehim palichinnehim, adyayasoya~gadhie bale, 
Av vocchimabamdhane, anabhikkamtasamjoe, 
Tamamsi av janao a Gnade lambho naithi tti bemi, 


45. While practising subjugation of the senses, a sddhaka. 
who is easily (assailed by delusion), who gets bogged 
down in sensuality and who cannot cut off the family- 
ties and monetary fetters (on being overwhelmed by 
likes and dislikes), getting lost in the (darkness of 
attachment), loses sight (of the evil consequences of 
self-indulgence). Such a sadhaka cannot avail himself 
of the benefit of the Teachings. — I say so. 


ANNOTATION 45. Knowledge (i.e. nā or ajüád) can be 
interoreted in two ways: 

(a) Scriptural Knowledge. 

(b) Didactic Knowledge. 


1. The word 'Byahmacarya! (continence) envisages three 

meanings: 

(a) Acára- Asceticism. 

(6) Chastity i.e. abstinence from sexual acitivity 

of any sort. 

(c) Staying within the monastic order. 
Here, however, it has been used in the sense of asce- 
ticism. Chastity is, as a matter of fact, a part and 
parcel of asceticism. 
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The gist of both is @cara i.e. asceticism, and the kernal 
of asceticism is dissolution of karmas and finally, salva- 
tion. 

A sadhaka salivating for sensual pleasures cannot, even 
though he may be conversant with the scriptures, conduct 
himself with propriety, or dissipate karmas, i.e. make 
any advancement in the direction of salvation. 


WR. WET fet qui Tet, Ase TET Kat Frat ? 
48. Jassa natthi pur@ baccha, majjhe tassa kao siya? 


46. How can that which has no beginning and no end, have 
a middle? 


ANNOTATION 46. Until the impress of erotic desires is 
completely obliterated, it keeps rearing up its ugly head 
even in the midst of ascetic practice. Consequently, even 
a self-subdued sadhaka sometimes succumbs to the assault 
of sensuality. But, when through severe perseverance in 
sadhani, a südhaka completely eradicates the id-impulses, 
they are once and for all extinguished. They do not, then, 
occur, either in the beginning or in the end or in the 
middle -- in fact, never. In the event of non-existenceof 
the past impressions, one cannot conceive the future. And 
in the absence of these two, one cannot think of the present, 


Vo. 8 g quiet TS TERETI | 
47. Se hu pannanamamnte buddhe frarhbhovarae. 


47. He alone (who has completely obliterated the impress 
of erotic impulses) becomes transcendentally wise 
and enlightened, and forsakes violence. 


Ye. Wentráfer qme t 
48. Sammameyamti pasaha. 


48. (Only on complete obliteration of Sensuality, can one 
forsake violence) — this is the Truth. Realise it, 


xe. Ho disi wg ae, efeerrei wp arent i 
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49. Jena bamdham vaham ghoram, pavittvam ca 
daruna. 


49. (Succumbing to erotic desires), one resorts to binding 
(others), gruesome beating and awful torture, 


yo. afataten ariged « ati, feret qg afi | 


50.  Palichirhdiya bahiragam ca soyam, nikkammadams? 
"iha macciehim. 


50, After extirpating all outwardly orignted tendencies of 
the senses, realize the Immortal (nzgkav ma) in this 
mortal world, 


ANNOTATION 50, One, the tendencies of whose senses 
are oriented towards fleeting sensual objects, cannot rea- 
lize the Immortal. In order to attain this, it is imperative 
that the flow of senses is made inward, One whose 
Senses are concentrated on the realisation of the Immortal 
himself becomes Immortal. 

The word 'nikkamma' (Skt. niskar ma) can be interpre- 
ted in five different senses: 

(1) eternity, 

(2) immortal, 

(3) salvation, 

(4) stoppage of the influx of karma and, 

(5) the Soul. 

One, who is, inclined towards karma’, is bound by kar- 
mas; while one who visualizes niskarma attains nisbar ma. 
Visualisation of niskarmais an important principle of the 
practice of Yoga. 

This can be achieved by concentrating all the tendencies 
of the mind on it, During such concentration, one should 
perceive nothing else but the soul or the means of seif- 
realisation. 


xt. CHYNT HG TES, weit forrang Aaah 1 
51. Kammuya saphalam datthum, tao nijjai veyavi. 


51. Realising the retributive nature of karmas, a wise 
man refrains from accumulating them. 
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Ws. Spe wr! ata afar afgar wur war daea 
very fa gafa qfaia, werent amt at 
Tt APARATET | 
52. Je khalu bho! Vira samit sahita sada jaya : samghad- 
adamsino atovaraya, aha-taha logamuvehamana, 
painam padinam dahinam udipam iti Saccamsi pari- 
citthimsu, s&hiss&mo, nanam viránarn samitanam 


sahitanath sada jayanam Sarhghadadarhsinazh 
atovarayanam aha-taha logamuvéhamángánam. 


52. O Noble Ones! We shall now elucidate the Right 
Knowledge possessed by the ascetic who are heroic, 
engaged in what is Right, equipped with (knowledge, 
perception and asceticism), ever self-subdued, wide 
awake, self-disciplined, observant of Reality in its 
right perspective, and who are steadfast in the Truth 
in all directions — West, East, South and North. 


v3. fanfa sare qna vr fassrfa ? 


fer 1 
—fe afr i 
53.  Kimatthi uvadhi pasagassa na vijjati? 
Natthi, 


— Tti berni, 
53, Does a seer (of Truth) ever has any extraneous impo- 


sition ? 
No, (he has) none. 


— I say so. 
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CHAPTER V 


THE ESSENCE IN THE WORLD 


emat 


PAMCAMAM AJJHAYANAM 


LOGASARO 
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SECTION I 
agar seat Padhamo Uddeso 


GTA 
4. aad had eufw faerxppfa, SEU AZT AT, 
qug Aa faerauefe i 


Kama -padam 


- » — ind * T * : * - * - 
1. Avamti keavamti loyamsi vipparümusamti, atthae 
anatthde va,eesu ceva vipparàmusarhti. ^ 


i. In this world, those who kill either with motive or 
without it, would not spare any being out of the six 
systems of beings. 


ANNOTATION 1. There are three motives for violence 
viz. sex, money and creed. Any preoccupation for the ful- 
filment of a purpose either for oneself or for others, or 
for both, is deemed motive (aitháe) and without a purpose 
is unmotivated (agatthae). 

"A taparaubhaya hetush attha,sesam anatthde. " ( —Cürni). 


2. TS a FAT | 
2. Gurt se kama. 
“2. Their desires know no bounds. 


ANNOTATION 2. It is not easy to circumscribe. Desire. 
Therefore, the term guru (i.e. collossal) has been attri- 
buted to it, 
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3. quit Wr Area Bay, WaT A area Ha, aa A Ze 


3. Tao se marassa amto, jao se marassa amto, tao se 
dure. 
3. One who succumbs to desire is within the reach of 


mara (i.e. Death), and because he is withinthe reach 
of Death, he is further removed from (the Immortal 
(i.e. Nirvana). 


ANNOTATION 3. Being impelled by the desire for happi- 
ness one indulges in sensual pleasures. This results in 
many physical and mental complications. Consequently he 
goes farther and farther away from happiness, Thus the 
very purpose is defeated. 


v. Sia S Ha, ura F a? | 
4. Neva se amto, neva se dure. 


4. One who has forsaken the desires is neither within 
reach of Death nor outside it — he, in fact, trans- 
cends Death!, 


y. 8 mak Glare, get qo ferried afed à 
Ua wrerea ifa, siae ATTN à 


5. Se pasati phusiyamiva, kusagge panunnam nivatitam 
väter itam. 
Evam balassa jiviyam, mathdassa avijánao. 


5. He (i.e. the wise man) looks upon life as a mere 
dew drop which quivers upon the tip of the ku$T grass 





1, The alternate transiation of this aphorism can be done. 
as follows: 


He (who renounces the external means of sensual pleas- 
ures, but does not fersake sensuality) is neither near to 
{asceticism in reality) nor far from (it in appearance). 
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{a sort of pointed grass) (destined only) to be whisked 
off (or blown away) by the breeze (at any moment). ` 


The life of an unwise, imprudent and ignorant person is 
also as transient (as the said dew drop). (But delusion 
prevents him from comprehending this transient nature of 
life). 


&. Rein meai qr gani, qw qauepq faerat. 
qq | 


6. Küráni kamma&ni bale pakuvvamane, tena dukkhena 
müdhe vippariy&suvei. i i 


6. Thus an ignorant man indulging in atrocities (for the 
sake of fulfilment of desires) (begets grief). Benum- 
bed by griefs, he becomes a victim of a paradox (i. e. 
he desires pleasures but is rewarded with sufferings). 

ie. SET TSH TUTE TAT à 

7. Mohena gabhham mavanati eti, 


7. Owing to delusion, he (again and again) passes through 
cycles of birth and death. 


v. qeu vti TANG i 
8. Ettha mohe puno -buno. 


8. In this (unbroken chain of births and deaths), delusion 
keeps cropping up again and againl, 


e. dad ufesrerat, dert afore wafa, 
era aafo, ATT HTT MART | 


9. Samsayam parijanato, samsáre parinnate bhavati, 
Samsayam aparijanato, samsare aparinnate bhavati, 


1. Cf. 3/83. 
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9. One, who becomes inquisitive, discovers (the true 
nature of) the phenomenan of transmigration, i,e. 
knows the knowable and relinquishes the reprehensi- 
ble. 


One who is not inquisitive cannot discover (the true 
nature) of the phenomenon of transmigration. 


ANNOTATION 9. Inquisitiveness is the starting point of 
philosophy. In the present sffra, this very truth has been 
expounded. One who does not speculate — does not become 
inquisitive — cannot realise the Truth, Even Gautama, the 
chief disciple of Bhagavan Mahavira, often had queries, 
and he used to get the solution by inquiring of Bhagavan 
Mahavira. 

"Samsayltma vinagyati (i.e. a person smitten by equi- 
vocation meets with doom.) — In this famous expression 
the word samgaya has been taken to mean sanideha (i.e 
equivocation). The same truth has also been expressed in 
‘the aphorism 5/73 of the present text, viz. "A person af- 
flicted with incertitude cannot attain samadhi (i.e. absolute 
equipoise). 

UNZ samsaya manaruhya naro bhadrámi pasfyati", 


"i. e, unless one resorts to inquisitiveness, one can- 
not attain beatitude). This half couplet echoes the gist of 
the present aphorism. 

The word samsára signifies the phenoruenon of birth and 
death (or transmigration). Unless one wonders whether it 
leads to bliss or misery, there will be no end io it, Tobe 
inquisitive about it is equivalent to uprooting it. 


qo. 3r Syr A arf ur au i 
10. Jechee se sagariyarn na sevae. 


10. One who is wise (i.e. anticipates the repercussions 
of delusion) does not indulge in sex. 
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gr BEE qi afana, faf ER aTe d 
11. Kattu evam avijanao, bitiya ma mdassa balaya. 


11. (An unwise one who indulges in sex), but (on ques- 
tioning denies it saying), "I do not know", is doubly 
stupid. 


qr. Tal gee These ANTE aT TAT TAT 
fer afa 1 


12. Laddha hurattha padilehae Agamitta anavijja anasev- 
anayae, tti bemi. 


12. After having thoroughly analysed the available sensual 
pleasures, the (preceptor) should admonish his dis- 
ciple to refrain from indulging in them — i.e. he 
should expose their adverse consequences to him. I 
Say 80. 


q3. TE (m3 wd fira affa i 
13.  Pasaha ege rüvesu giddhe parinijjamane. 


13. Behold! Those who are attached to the body are 
being enamoured of (sensuality). 


v. qud EÈ quiet i 
14. Ettha phase puno -buno 


14.  (Swept away) by this (current), they suffer the misery 
over and over again. 


qv. adeft tarat afa arias, mau ya area à 
15. Avamti keavamti loyarnsi &rarhbhajivi, eesu ceva 
arambhafivi. 


15. In this world, ail those who indulge in violence! for 
survival, do so (because of attachment) to these 
(Sensual pleasures). 





1, The word @rarmbha may be interpreted in two ways; 
(i) causing violence, and (ii) activity. 
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qe. wea fa ava afereaart cafe craig meuf, emp 
eot fac merat | 
18.  Ettha vi bale paripaccamane ramati pávehim kamme- 
him, tasarane Saranam'ti mannamane. 


16. An ignorant one inspite of his ascetic life, writhing in 
unsatiated sexual desires, wallows in sinful activities, 
mistaking insecurity to be security. 


qs. ete waft  wafq—wu aput aga TAT 
agree wgur «gui guo agir, aaa 
afose, saami qams pd E. mW 
smorer-qura-zRrg, TAT TSE wn nw i 


17. Ihamegesim egacariya bhavati—se bahukohe bahu- 
mane bahumie bahulohe bahurae bahunade bahusadhe 
bahusamkappe dsavasakhi paliucchanne, utthivavayam 
pavaya mane "Mà me kei adakkhu" annana-pamiaya-dose- 
nam, sayayarh mudhe dhammam nabhijanai. 


17. One leading a solitary ascetic life, being constantly 
stupefied by delusion! and infatuation, (despite his 
Solitariness), does not know the Religion, because he 
is very wrathful, very conceited, very deceitful, very 
greedy and deeply attached; is changing faces like an 
actor, indulging in various kinds of rogueries, and 
much capricious; such a person adheres to the causes 
of the influx of karma (such as violence) and conse- 
quently is corrupted? by the karma particles, and is 


l. The term Agniine (Ajfffna)is indicative of the belief- 
deluding (darsana mohaniya) karma and pramada that of 
conduct-deluding (ch@ritra mohaniya) karma. 


2. Paliucchanne: The author of the CüYni has interpreted 
the term Paliya as Pralina:as he writes, 


" Pralina mucyate karma bhysam tinam yadatmani. " 


"The author of the Vritti, however, translates it as Palita. 
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bragging, "We have arisen (to act religiously)" and 
(is indulging in sinful activities surreptitiously with 
such an apprehension) as "Let no one see me". 


gs. gi qur arog | mation Sp spa cur, sess 
qran, aaz apatite i 
—fe afa i 
18. Atta paya manava | kammakoviya je anuvaraya, avi- 
jize palimokkham'hu, avattarh anupariyattarhti, 


— Tti bemi. 


18. O Mankind! All those who are writhing in unsatiated 
sensuality, who are adept in (worldly) activities, who 
have not ceased from (the cause of the influx of 
kayma)and who profess salvation through avidya (i.e. 
absence of Right Perception), keep rotating in the 
vortex of the samsara. 


~ I Say so, 


ANNOTATION 18. The ultimate emancipation canbe attain- 
ed only through: Right Perception and Right Conduct (as- 
ceticism). b 
"Ahamsu  vijjücavanam pamokkham" (— Sityagado, 
1/12/11). 


On the other hand, quidy@ (i.e. deluded perception) can 
never lead one to emancipation. Those preceptors, who 
prescribe avidy@ as a means of emancipation, are swept 
away by the current of samsdra (birth-death-cycles), be- 
cause they, in fact, prescribe the wrong path as the right 
one to emancipation. 
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SECTION H 


sat sel Bio Uddeso 


aatan- 
q&. are areata as TOT, VAG Fa mis- 
siret i 
Appamüda magga -pada m 
19.  Avamti keavarhti loyamsi anarambhajivi, etesu ceva 
manarambhajivi. 
The Path of Vigilance 
19. Al) those, in this world, who lead a non-violent way 


of life, (are able to) do so only (because they are 
completely unattached)to these (sensual pleasures), 


Ro. GTI CU. d MRT “sey ue fer ae | 
20.  Etthovarae tam jhosamane 'ayam sarhdhi! ti adakkhu. 


20. The muni, initiated in this (order of the Avkaís), by 
disciplining his body to be motionless, and identi- 
fying the entry (or the influx) of the karma particles 
(i.e. the asrava), perceives it (in meditation in 
order to remain vigilant). 


29. 3r area freee sni site Wendt i 
21. Je imassa viggahassa ayam khanetti mannesi. 


21.  '(At the) present moment, this is the state of the 
(gross) body!, - thus one who discovers (i,e. men- 
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tally perceives in meditation the state of the body 
every momcnt), (remains ever vigilant). 


ANNOTATIONS 20-21. The Sádhanà propounded by Bhaga- 
van Mahavira essentially consists in 'remaining vigilant 
moment after moment!. Out of the various techniques pres- 
cribed for remaining vigilant, the prime one is to perceive 
in meditation with the mind's eye the phenomena and sen- 
Sations taking place in one's own body. A südhaka who 
concentrates his perception on the sensations of pain and 


pleasure ever present in the gross body, — i.e. one who 
discovers the state of the body every moment — remains 
vigilant. 


This meditational technique of concentration of percep- 
tion of the body leads one to become introvert. Thus the 
gross body serves as a medium of turning the outwardly 
directed flow of consciousness inward. 

The two subtle bodies — the /aijas (i. e. the electrical 
body) and kay ma-body — exist in the interior of the gross 
one and the soul is further in the interior of these two, One 
who practises the concentration of the perception of the 
phenomena and sensations of one's gross body, gradually 
succeeds in perceiving the subtle bodies. By further prac- 
tice of this technique of meditation and training the mind 
for such perception, one begins to realize the current of 
consciousness flowing in the gross body. As the sddhaka 
proceeds progressively from perception of the gross to 
that of the subtie, the intensity of his vigiiance inc reases. 


22. Ta amp mfe qxfaa à 
22. Esa magge driehim pavedile. 


22. This Path (of vigilance) has been shown by the 
Tirthankavas. 


2. TET vit qaran i 
23. Utthie no pamayae. 


23. One should not cease to be vigilant after having risen 
up (for the sadhan of vigilance). 
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ay. atq geet quisi eri i 
24,  Jüniltu dukkham patteyam sdyam. 


24. Happiness and unhappiness are (purely individual ex- 
periences (— knowing this fact one should not cease 
to be vigilant). 

RY. FST GAT gg Areva, qe grea Take i 

25. Pudho chanda ikha mánavá, pudho dukkham pavedita m. 

25. People in this world have diverse desires. Their 


miserics are also diverse, 


34. à fafaa amaai, get corp facta i 


26. Se avihimsamiane anavayamane, puttho phase vippan- 
ollae. 
28. One (who knows that experience of pleasure and pain 


is purely individual) should not indulge in violence 
(or) deny (the existence of micro-organisms)!. One 
Should forbear the hardships that befall him (in the 
path of this s@dhan@) with equipoise. 


39. ya arfirar-aform faafaa à 


27. Esa sainiya-pariyae viyZhite. 


27. He (i.e. a sadhaka who observes non-violence and 
forbearance} is described as one who has perfectly 
comprehended? the Truth3, 


1. Vide 1/38, 39, 66. 
2. The author of the Vytti interprets the term "samiya 
pariyaye" in two ways: 
(a) One who practises the right form of asceticism. 
(b) One who practises the tranquil form of asceticism. 
3. The alternate translation of this aphorism may be done 
like this: He(i.e. a s@dhaka who observes non-violence 


and forbearance) is described as one who has fully 
attained the Equanimity. 
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aq. Speer Taig meàfg, Sarg À Sram FUT t 
af garg d aA Ba gzt garag” 
28. Jeasatta pavehim kammehim, udahu te ayamka phu- 
samti. 
Iti ulàhu vire "te phase pultho hiydsae". 


28. Even such munis as are not addicted to vices may at 
times get afflicted with fatal diseases. In this regard, 
Bhagaván Mahavira instructed his disciples to bear 
those fatal diseases, if they were afflicted by them. 


z&.8 get qd et dd Natari, faduurSrH, aaa 


affad, warad, "rp, faufxvrnu-ura, Tug TT 
Bq | 
239. Se puvvam peyam paccha peyam bheura-dhammam, 
viddharnsana- dhammam, adhuvam, anitiyarh, asá- 


sayam, CayBvacaiyam, viparinama-dhamm am, paSaha 
eyam ruvam. 


29, Perceive this body. Sooner or later a day will come 
when it will have to be given up. Fragility and 
decay characterise it. It is transient, mortal and 
mutable. Anabolism and catabolism take place in 
it. It passes through different stages (of develop- 
ment and deterioration). 


ANNOTATIONS 28.29. Once upon a time some munis went 
to Bhagavan Mahavira and said rather inquisitively, ''O 
Bhagavan Why is it that even temperate and continent 
ascetics are susceptible to disease?" 

The Bhagavan said, "O Noble Ones! You should try to 
know the root causes of poe continence and disease, " 

The disciples asked, "What are they, O Bhagavan?" 

"The cause of continence is the dissolution of "c@ritra - 
moha-karma" (i.e. the karma, which pollutes Right Con- 
duct through delusion). and that of disease is the rise of 
"sedaniya karma" (i.e. the karma which brings pain in its 
wake). Thus, the causes of the two are different. There- 
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fore, a continent sadhaka may suffer fram some diseases; 
even akevali (omniscient one, i.e. one who has reached 
the pinnacle of continence) can be so afflicted, " 

"O Venerable One! What should one do when a disease 
rears up its ugly head?" 

"One should bear it with fortitude. " 

In this connection, Bhagavan Mahavira exhorted them to 
bear in mind the siya which assists one in cvercoming 
such difficulties. This is contained in the aphorism 29. 

Balanced diet would build upthe body, whereas unbalanc- 
ed one would result in its decay. 

Interpreted in a different way, this means that up to the 
age of forty, tbe body develops; later on decay sets in. 


3o. Sha ug WUTCT CUpTTWDDUIUN zu forge, afer 
wap fawra fa afr | 


30.  Samdhirh Samuppehamanassa egayatana- rayassa iha 
vippamukkassa, natthi magge virayassa tti bemi. 


30. One who perceives the entry (of the karna parti- 
cles), who is centred in (the state of perfect equani- 
mity), who is free from the worldly attachment to 
(the body etc.), and who has ceased from violence, 
is not subject to the path of (misery). I say so. 


ANNOTATION 30. Birth, aging, disease and death — this 
quartet forms a path leading to misery. Cne who has ceas- 
ed from violence blocks it. 


qfi 
34. sd Sarat aif fegra dp aed at, ag aT, 
aya, wat a, fada aT, fure ar, cag àa 
afcergradt | 
Pariggaha -padam 
31. Avarhti keavamti logamsi pariggahavarati — se appam 


va, bahurn va, anum và, thülam và cittamamtarh và, 
acittamamtarn vā, etesu ceva pariggahüvarnti. 


THE ESSLNCE IN THE WORLD 223 


cquisitiveness 


31. All those, in this world, who are prone to possession 
of tbings, be they few or many, Subtle or gross, 
sentient or insentient, try to acquire and accumulate 
them. They -are prone to possession (on account of 
their attachment to) these (worldly objects). 


i3. Gera gai safer, errrfaret sr ot sar i 


32.  Etadevegesim mahabbhayarn bhavati, logavittath ca 
narn uvehae. 


32. This very acquisitiveness spells disaster for those 
who are attached to them. See the state of the world! 


ANNOTATION 32. Just as men of the world are always 
worried about the safety of their possessions, so does 
sadhaka who is constantly attached to worldly objects. 


33. mu AF afar | 
33. Ee samge avijanato. 


33. One who is ignorant of the attachments produced by 
possession (invites great agonies), 


iv. w giga gait fe wen, gfe! tog ! 
facem | 


34. Se supadibuddham suvaniyam ti nacca, purisá! para- 
mcakkhü! viparakkama. 


34. (That possessiveness is the cause of great agonies) 
is well-observed and well-exemplified by the seers 
(possessed of extra-sensory perception).  There- 
fore, O Argus-eyed one! Exert yourself (to keep 
possessiveness in check). 


34. Gg wa ara fer Afar | 


35. tesu ceva bambhaceram ti bemi. 
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35. Only those who keep possessiveness in check, are 
self-disciplined. So do I say. 


ANNOTATION 35. The word brahmacarya can be interpre- 
ted in three ways: 


(a) Controi of sex organs, 
(b) Living in a religious order, and 
(c) Self- discipline. 


Body is also a kind of possession. One who is attached 
to the body cannot control his sex organs. 

One who is attached to the body and the worldly objects 
can neither live in a religious order nor can he follow the 
rules of ascetic life including non-violence. 

All the three meanings stated above are applicable here, 
but the third meaning is more relevant, 


24. A qu we aR a A, “deceit gen orsi" | 


36. Se suyam ca me ajjhatthiyam ca me, “baruiha -pa mo 
kkho tujjha ajjhattheva". 


36, I have heard and realized that bondage and salvation 
are both within your Self, 


39. Tea fara aya, Zaza fafera i 
Tae agar are, oreet qfi | 


37.  Ettha virate anagare. dihavd yai titikkhae. 
Pamatte bahiya pasa, appa matto parivoae.. 


31. Having forsaken acquisitivencss, a monk should al! 
his life forbear the hardships, (attendant upon non- 
possession). 

See! Those who are stupefied, are far away from 
ascericism. Therefore, lead a life cf self-discipline 
with vigilance, 
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ac. Va A ere enparfresrfsr | 
—fa afa i 
38. Eyam monath sammam anuvasijjasi. 
LJ 
— Tti bemi. 


38. Practise aright this knowledge (which is the embodi- 
ment of cessation from violence and possessiveness). 


— I say 80. 
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SECTION III 


asat sear Taio Uddeso 


af cimg-mrafasdrau-ad 

ac. mae Sardi wf aangat, Cus we safc. 
erdt i 

Apar iggaha -ka manivueyana -pada m 


39.  Ávamti keAvamti loyamsi apariggahavamti, eesu ceva 
apariggahavamti. 


Non -acquisitiveness and Detachment from Sensual Pleasures 


39. Ailthose, in this world, wbo are free from acquisi- 
tiveness, are so only because they do not have (attach- 
ment to) these (worldly objects nor do they accumu- 
late them). 


Yo. His ag Rarat, dfanoi furarfinrr à 
afaare sem, anfenfg wafer | 
40. Socca vai mehüvi, paridiyána m nisümiyà, 
Samiyae dhamme, ariehim pavedite. 


40. "The Tirthankaras have asserted (that) dharma (i.e. 
righteousness) subsists in equanimity.” — This 
sermon of the preceptors should be heard and ab- 
sorbed by the wise sa@dhaka. 


Y4. Teer wu wur afar, cane uut goe vale, 
aval ate ert forest ated à 
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41.  Jahettha mae sarndhi jhosie, evamapnattha_ samdbi 
dujjhosie bhavati, tamhā bemi — no nihejja virivam. 


41. (Addressing a religious assembly, Bhagavan Maha- 
vira proclaimed —) "The harmonization in the prac- 
tice of Right Knowledge, Right Perception and Right 
Conduct brought about by me in my sddhanü, is rare 
to find elsewhere. That is why, I assert that (you 
Should attain the integration of the triad, and, not 
let your powers lie dormant." 


ANNOTATION 41. In the days of Bhagavan Mahavira, 
different phiiosophers emphasised separately one of the- 
three paths viz; Knowledge, Devotion and Action for the 
attainment of salvation. 


According to Bhagaván Mahàvira, merely one path was 
inadequate for the attainment of salvation. On the contrary, 
a harmonious blending of the three was essential for it. He 
had practised severe austerities in conjunction with the 
pursuit of knowledge and perception during the period of 
sadhana, because austerities are anintegral part of conduct. 
Buddha, however, discarded (mortifying) penances, This 
might have been discussed among the disciplies of Bhagavan 
Mahavira. It could well be that some of his pupils also 
questioned the need of those austerities. It looks as though 
under those circumstances Bhagavan Mahavira laid down 
this proposition. 


Bhagavan Mahavira said that he had practised severe 
austerities far away from the population and that he had 
experienced that it was not in vain, but was very useful in 
the sadhana. He further said, "I tell you my own personal 
experience, Use your energy as much as you can in 
practising austerities together with the pursuit of Know- 
ledge and Perception.” 


v3. q geqaré, wit qegr-foraré i 
9 gsgzré, Teet-frrarg 1 
Sr wt geqaré, vit vegr-foraré à 


228 AYARO 


42. Je puvvutthai, no pacch3-nivai. 
Je puvvutthai, pacchá- nivál. 
Je no puvvutthai, no paccha- nivai. 


42, Some persons rise up and continue awakened life-long 
— they never fali down. 


Some persons do rise up, but fall down afterwards. 
Some persons neither rise up at allnor fall down 
afterwards. 


ANNOTATION 42. There are two possible behavioural 
patterns of those who have renounced the world, Some 
südhakas keep up the same zealous leonine spirit with 
which they renounce, while others, although renouncing 
with leonine spirit, practise it with a craven cowardly one. 

For,example, Dhanya and Sálibhadra were initiated by 
Bhagavan Mahavira. They passed their ascetic life in spi- 
ritual studies, meditation and practising austerities, and 
finally attained death through 'fast unto death! together with 
the observance of perfect equanimity. "This is an example 
of the person rising up and remaining awakened life-long. 

On the other hand, example of the second category is 
found in the lives of Pundarika and Kundarika. They were 
brothers. Kundarika got initiated into ascetic life. Later 
on, when he became ill, king Pundarika arranged for his 
medical treatment. Kundarika recovered, but at the same 
time, he became lax in the observance of the monastic con- 
duct. He abandoned the ascetic life and returned to the 
worldly life. This is an illustration of the person rising 
up and then falling down. 

The third category is that of a person who never re- 
nounces the worldly life. 


v3. Wfa mfa ferar, 3 qfevorra Sroa i 
43.  Seviavissae siya, je parinndya logamanussio. 


43. A monk who, after renouncing (the worldly life), — 
again takes recourse to it, is as good (as a person 
leading the worldly life}. 
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ve. qu fera afar afud org see dfgu afik, 
quarc cni spp, TAT ee TATE, 
YATI và ane aR i 


44, 


44, 


Eyam niyàya muninà paveditam — Iha aydkamkhi pam- 
die anihe, puvvāvararāyańı jayamane, saya silam 
sampehde, suniya bhave akdme ajhamjhe. 


Knowing these (i.e. the causes of rising up and fall- 
ing down from the stdhan@), the Bhagavan enjoined, 
"A wise muni should remain devoted to the Instruc- 
tion, and not get attached {to the mundane posses- 
sions), he should keep himself occupied with the study 
of sacred books, and meditation in the first and the 
last quarters of the night, he should abide by the mo- 
nastic ethics, and get himself emancipated from lust 
and wrath, after listening intently to (the Truth, which 
is the essence in the world). 


ANNOTATION 44, In the present aphorism, seven steps 
leading to steadiness in ascetic life have been propounded: 


I. 


Tr. 


Ill. 


Devotion to the Instruction: The word Ájfíd (Instruc- 
tion) can be interpreted in two ways — (a) Scriptural 
Knowledge, and (b) Sermons. 


Cessation from attachment. 
Diligent efforts in the first and the last quarters of 


night: There are two traditions prevalent about the 
way in which a night should be passed — 


(a) To sleep in the third quarter of night remaining 


awake in the remaining three; 


(b) To remain awake in the first and the last quarters 


of the níght and to sleep in the intermediate two 
quarters. 


By jaya mõne (yatamànah)is meant "to be diligent by re- 
maining vigilant through concentration on studies and medi- 
tation while awake". 
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IV. Practice of ethical code: By Sila is meant — 
"following the five great vows; subjugation of the 
senses; staidness of mind, body and speech; con- 
quest of passions ~ anger, conceit, deceit, and 
greed". The constant observance of Sila is $ila - 
sampeha (Sila - sampreks@) (i.e. the practice of 
the ethical code). 


V. Listening fo and comprehending the Truth i.e. 
Knowledge, Perception and Self-discipline which is 
the essence in the worid. 


VI. Forsaking desire. 
VII. Forswearing anger. 


vu. Tarot pa ong, fe a goan qune ? 
45. Imenam ceva jujjhahi, kim te jujjhena bajjhao? 


45. Battle with this (enemy i.e., the karma body) what 
will accrue from warring with others? 


YS. warrfeg ep greg à 
46.  Juddhàriham khalu dullaha m. 


46. (The enemy) which is to be fought with is difficult 
to find. 


ANNOTATIONS 45-46. Once upon a time, some munis 
approached Bhagavan Mahavira and said, "O Bhagavan! 
You had admonished us to utilise as much spiritual energy 
as is possible in attaining knowledge and perception, and 
in the observance of various austerities, and also you had 
warned us against laxity in our efforts. Accordingly, we 
made all possible efforts to sheer off the complexes born 
out of bay ma, but still we have not succeeded in completely 
obliterating them. We request you to give us some more 
guidance.” 


Knowing their difficulty, the Bhagavan said, "Would you 
be able to exert yourself more?” 
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Humbly answered the disciples, "We are capable of ex 
erting ourselves to any extent. In common parlance, we can 
crack the hardest nut; and in philosophical terms, we can 
even abandon the body. " 

The Venerable One said, "The most significant way to 
tone down the karma-samskaras is the battle against the 
karma body which is constantly tormenting you through 
various kinds of impulses, Fight with the karma body. Do 
not let it overwhelm you. And also resist this physical 
body which yearns for sensual pleasures by subduing the 
senses and the mind. " 

The Bhagavan thus exhorted the disciples to fight an 
internal battle, Explaining the strategy of the battle in 
question, the Bhagavan further said, "Continue battling 
along before the old age sets in, diseases attack and the 
senses become numb. Youth is the right time for sound- 
ing the bugle for it. The karma-samskdra as a matter of 
fact, is the real enemy. 


Vie. Hey queria qiewerr-fapt wrfar | 
4". Jahettha kusalehim parinna-vivege bhasie. 


47, (To win) this (internal battle), Bhagavan Mahavira 
prescribed discernment and forswearing (as weap 
ons). 


ANNOTATION 47, Battling within the Self is the same as 
battling against the karma body and annihilating it. There 
are two primary weapons used in this battle viz. discern- 
ment and forswearing i.e. first comprehend and then dis- 
card. 

Forswearing is of many kinds, e.g. forswearing of 
possession i.e. realization of separateness of the Self 
from possessions such as money, family etc. 

Forswearing of the body i.e. realization of separate- 
ness of the Self from the body. 

Forswearing of wrong notions i.e. realization of non- 
acquisitiveness etc., 


Forswearing of the karma-body i.e. realization cf 
separateness of the Self from the karma -body. 
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ya. TT g ATS THT WHE d 
48. Cute hu bale gabbhaisu rajjai. 


48. <A sadhaka who (after having risen up)falls down, gets 
entangled in the (cycle! of miseries) emanating from 
conception in womb etc. 


ve. afed ad asqeafa, cafe ar Sifa ari 
49. Assim ceyam paveuccati, rivamsi và chanamsi và. 


49. Here (i.e. in the Discipline of the Arha/j, it has been 
laid down emphatically that a sddkaka who wallows 
in sensual objects and violence in spite of having 
risen up, falls down). 


ANNOTATION 49. In this si#fra, the term ruva (riipa)de 
notes perceivable i.e. sensual objects and body; and the 
word chana (ksama) stands for 'violence' and other evils 
such as mendacity, larceny, incontinence and possessive- 
ness. 


xo. 3r g vi Sagres Yoo, Arey AAE t 
50. Se hu ege samviddhapshe muni, annaha logamuveha- 
mane. 


50. Only that » remains steady in his mission who 
perceives worlds (of sensual objects and violence) in 
a different perspective (i.e, other than that of the 
laymen). 


ANNOTATION 50. For one who is addicted to sensual ob- 
jects and violence, the forms of the sensual objects are 
the be-all and the end-all of life and violence is the panacea 
of all ills, But one whose attitude is changed does not re- 
main attached to the sensual objects and violence. He, 
then, takes worldly objects for transitory things, and con- 
siders them to have painful consequences, and violence as 
the root cause of all problems, He realizes that all prob- 
lems and miseries in this world (are engendered mainly by 
violence). 


1. Cf. 3/83. 
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ue. Xf wed afna, aa 8 o fefe orale vi 
qenia i 


51. Iti kamma?hn parinnüya, savvaso se na himsati. Sam- 
jamati uo pagabbhati. 


51. Having thus known the true nature and causes of 
karma, the muni does not cause violence to anyone. 
He keeps (his senses) under complete restraint and 
does not iet (them) become wanton. 


YQ. seu TAT umi i 
52.  Uvehamiüno patteyam sayam. 


52. Considering thathappiness is individually experienced 
(or every living being is desirous of happiness), one 
should not perpetrate violence. 


3. TOTS NT equi Tega i 
53. Vannaesi nürabhe karhcanam savvaloe. 


$3. A muni Should not do anything anywhere, out of the 
desire for famel, 


v. qrg fafao, Frfesemerrét acy qum | 
54. Egappamuhe vidisappainne, nivvinnacári arae payüsu. 
54. A muni should (advance) in the direction of his goal 


he should transcend ali the wrong directions (i.e. 
what is opposite to the way of knowledge i.e.  self- 


l]. The contextual meanings of the term '‘varya' are 
(a) fame and (b) form. In the context of form, the pre- 
sent sūtra can be translated thus: A muni should not in- 
duige in any such action as may be conducive to the aug- 
mentation of self-beautification (i.e. he should not use 
any cosmetic etc. for this purpose). 


The alternate translation of this aphorism can be done 
thus: A muni should not do anything anywhere with the 
desire to enjoy sense-objects. 
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realization, self-perception, and self-discipline); he 
should not get enamoured of women. 


ANNOTATION 54. Only a muni who keeps his eyes fixed on 
the Aim, can circumvent ail the barriers. 

The pledges for transcending the antagonizingforces are 
as follows: 


"I give up ignorance; I adhere to knowledge (i, e, Belf- 
knowledge). 


"I give up false belief; I adhere to the right belief, "' 
"1 give up incontinence; I embrace self-discipline, "' 


Both attachment and sensuality lead one astray. One who 
transcends the antagonizing forces becomes. free from this 
estrangement. 


vw. W up Pease, acai speres Te 
eI 
55. Se vasumam savva-samannágaya-pannánenam appa- 
nenam akaranijjarn pavam kammam. 
55. For a sadhaka who is possessed of the wealth (of 
enlightenment) any Sinful action (such as violence 
and self-indulgence) is to be abhorred by con- 


science, (guided) by intellect, fully illumined with 
Truth’, 


X&. sf OY arafa i 
56. Tam no annesim. 


56. (Therefore), the s@dhaka’ should not pursue it (i.e. 
sinful action). 


Yo. af qe fe crag, & tet fer qvem i 

w ivi ft cree, & eren for amni i 
57. Jam samma m ti pasahd, tam monam ti büsahá; 
Jam moram ti pasaha, tam sammam ti pasaha. 





1. Cf. 1/114. 
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57. See! What is right (conduct) is (right) knowledgel 
and what is (right) knowledge is right (conduct). 


ANNOTATION 57, From the pragmatic point of view, 
knowledge and conduct are distinct from each other, But 
from the point of view of ultimate truth, they are not poles 
apart. The culmination of Right Knowledge and Spiritual 
Experience is Right Conduct (i.e. self-discipline or as- 
ceticism). The aim of the aphorism is to underline the 
fact that self-discipline is the sum and substance of 
Right Knowledge. How can knowledge which is not con- 
ducive to self-discipline remain Right and Proper unto the 
last? The purport of the author here is to elucidate the 
unity of Right Knowledge and Right Conduct. According to 
him, Right Knowledge implies existence of Right Conduct, 
and vice-versa. We can infer the existence of one from 
the other. 

Another Sanskrit equivalent of the word samma can be 
'simya' (besides samyak). This interpretation which means 
equanimity is very relevant here. If we choose this inter 
pretation the present s#ira can be translated thus: 

See! What is equanimity is asceticism; and what is 
asceticism is equanimity. 


Xs. ST een fafafa sessile porary daersrarifg 
vate menade i 


58. Na imam sakkar sidhilehir addijjamánehim gunasi- 


em vamkasamayarehim pamattehirh güramtfvasarh- 
tehim. 


958. The practice of this (knowledge) is not feasible for 
them who are unsteady, drenched in affection, lustful, 
of deceitful conduct, stupefied (with Passions), and 
householders. 


Ke. qut vitre veram, qu wraarctoi i 
59. Muyl monam samüyáe, dhune kamma -sar tragam. 


1. Cf. 2/103. 
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59. After gaining knowledgel, the mun? should shake to 
its root his bay ma-body (to cast off his karma). 

Qo. dei ey rfr, irr emerit i 

60. Pamtam liham sevamti, vird sa mattada rhs ino. 


. 60. The courageous one practising equanimity should take 
tasteless and coarse food. 


&t. Ta sitgat get, fren get face farrier: 
— afa | 
61. Esa ohamtare muni, time mutte virae viyühie. 
T Tti bemi 


61. Such a muyi who has crossed the ocean of life and 
death is called successful, liberated, and devoid of 
passions. 

-— I Say so, 


—  — ——— a 


1. See, 2/103. 
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SECTION IV 


azet stu Cauttho Uddeso 


affare varatagre-w 


GR. TANT TASHA GTS ger Ped Haha other 
firsat i 


Aviyattassa egallavihara-padam 


62, Gamanugamam duijjamanassa dujjatam dupparakkarr 
tam bhavati avíyattassa bhikkhuno. 


Practice of Asceticism in Solitariness by an 
Immature Ascetic 


62. A monk who, in an immature state, moves about from 
village to village (in solitariness), gets overwhelmed 
by hardships. (By doing so,) he embarks upon un- 
desirable adventure, 


ANNOTATION 62. One of thedisciples asked the preceptor. 
"O Preceptor! What does the word avyakia (i.e. imma- 
ture) connote?" 

The preceptor replied, "Some persons are immature 
both in knowledge and age; some persons are immature in 
knowledge but mature in age; Some persons are mature in 
knowledge and immature in age; and some persons are ma- 
ture both in knowledge and age." 

Those who are above the age of sixteen are mature with 
respect to age, and those who have learned upto the third . 
part (viz. Ac@ra vas*u} of the Ninth Book of the Fourteen 
Pürvas, are mature with respect to knowledge. The muni 
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who is mature both in knowledge and age can move about on 
purpose practising asceticism in solitariness. 


&3. saat fa wt gear gres Rr RTT | 


63.  Vayasà vi ege buiya kuppamti manava. 


$3. (Immature) persons are easily susceptible to anger 
produced by (the merest adverse) remarks. 


ANNOTATION 63. Once upon a time, an immature ascetic 
was going somewhere. Seeing him, someone said to another 
person, "Who is this fellow?" 

The other person remarked, rather disparagingly, "Why, 
of course, the $üdra (i.e. the lowly born person). 

The immature s@dhu on hearing this got irate, 

An immature person may be roused to temper by the 
merest touch. Once a porter carrying luggage on his head 
bumped into an immature monk, The latter got furious and 
said, "Are you blind? Can't you see properly?" 

The porter also got infuriated and they came to blows. 

There was another immature südhu, who acted negli- 
gently. The teacher gave him a bit of his mind, whereupon 
he asked "What on earth have I done? Why did you insult 
me in the presence of all these s@dhus? Do not other sadhus 
ever indulge in such negligent behaviour?" And he went 
on grumbling. He could not notice his own negligence due 
to his intense wrath. 

Such immature persons cannot develop s@dhan@ by mov- 
ing about solitarily. 


SY. TAAN FT, pre MTT uana à 
64.  Unnayamane ya nave, mahatá mohena mujjhati. 


64, An immature one becomes stupefied with intense de- 
lusion on being praised. 


&X. Tae dg PSSST Teas aT AT | 


65.  SambAha bahave bhujjo-bhujjo duratikkamü ajanato 
apasato. 
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65. One who lacks in Knowledge and Perception, (i.e. 
who is immature) cannot cross over numerous 
hurdles repeatedly coming in his way. 


ANNOTATION 65. Only he can solve all problems who is 
mature enough to know how to forbear hardships and what 
good accrues from forbearing them. 


GR. qa & AT AS | 
66. Eyam te mi hou. 


66. (O Ascetic)! The thought (of moving about in soli- 
tariness in an immature stage)should not even cross 
your mind. 


Go. OU JUNE TTT | 
67. Eyam kusalassa damsanam. 


67. This is the view of Bhagavan Mahavira (i. e, these 
demerits in the practice of asceticism in solitariness 
by an immature sádhaka have been envisaged by him). 


&s. Wfiggtu meireig aororert eere afer à 


68. Tadditthie tammottie tappurakkare tassanni tanni- 
vesane. 


68, Fixing his mind on it (i.e. Mahávira!s! view), con- 
centrating on it, giving it prominence, becoming com- 
pletely absorbed in its memory, and throwing himself 
heart and soulin its (practice), one should follow it. 


1, The author of the Curni explains aphorism 68 in the con- 
text of preceptor’ and aphorism 69 in that of ‘manner of 
moving! (iryd), whereas the author of the Vritti explains 
them both in the former context, except the phrase "P@s - 
iya bifne gacchejja." However, both the commentators 
agree that aphorism 69 is the source of the 3rd chapter 
called (2*yà of the Aydra-cu#l@). The author of the Cini 
has mentioned in the preface of Ayára -clã that the chap- 
ter entitled iYyZ has been developed from aphorisms 62, 
68, 69, 70 of the present chapter. On the basis of this 
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gfe- wi 

qe mif fraie iame g, a 
ATS SMN | 

Iriya -padam 


69. Jayanwihayi cittanivati pamthanijjhati palwahare, 
pasiya pane gacchejja. 


Manner of Moving (for an Ascetic) 


69. A muni, when moving about, should carefully con- 
centrate his mind on his movements, and fix his eyes 
on the path (he is treading). On noticing living beings 
(insects, creatures), he should draw back his legs, 
and move on observing and carefully avoiding the 
living beings coming across his path. 


vo. 8 was ernai aya quitur 
faf ~ ~ fi Ñ I 
70. Se abhikkamamāņe padikkamamāņe samkucemane 
pasaremane viniyattamane sampalimajjamane. 


70. Those living beings! may either be coming towards 
him or going away, contracting or expanding (their 
limbs) or lying still or crawiiug in dust. 


wea da-f- 


94. mur yafaa Aat ainan ofera 
qor serater i 


information and also the verse - Tammutt? tappurakkāre 
uvaulie" of the Uitarädhyayana Siitra(24/8), both these 
aphorisms (viz. 68, 69) may be interpreted in terms of 
iyya, but we have translated aph. 68 in the context of 
Kusala (i.e., Bhagavan Mahavira} (see Aphorism 67) on 
tbe basis of the explanation of the Curni cf. 5/109, 

1. This aphorism has been translated here by considering 


the words abhikkamamfne etc. to be the adjectives of 
pdye and in the accusative plural. 
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Kammano bamdha -vivega -padam 


71. Egaya gunasamiyassa riyato kayasamphasamanucin- 
na egatiya pana uddayamti. 


Bondage and Riddance of Karma Particles 


71. It may go happenthat some living beings get injured 
or (even) killed by coming in touch with the body of a 
(perfectly) vigilant muni (i.e. an appramatta muni, 
having attained a gugasthZna (i.e. a stage of Spiritual 
development) from seventh to thirteenth) while doing 
some activity. 


92. gg sata fS | 
72.  Ihaloga-veyana-vejjavadiyam. 


72. (if any living being gets injured or killed inadver- 
tently by the touch of the body of any pramatta muni, 
(not perfectly vigilant and occupant of the Sixth 
gunasthdna) who, however, otherwise is carrying on 
his operations in accordance with the Right Deport- 
ment), the muni incurs bondage of (only that karma, 
which comes to rise in his present life. 


ANNOTATIONS 71-72. The bondage of karma particles in- 
curred due to killing of living beings is not always identical. 
It depends upon the intensity of passions and one's mental 
State. 

If a living being is Killed by coming in contact with the 
body, — 


(a) in the case of a muni who has attained the highest 
form of samadhi (i.e. profound meditation) or the ailesi 
stage (whose mind is rendered as staid, calm and immo- 
bile as a mountain), no karma-bondage is incurred; 


(b) in the case of a vitardga muni (i.e. one who is 
completely free from passions or attachment and aversion), 
but who has not withdrawn from the activities of mind, 
speech and body, the karma-bondage endures for two 
samayas (i.e. two time-points) only; : 
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(c) in the case of an (avitardga) apramatia muni (i.e. 
vigilant but not completely free from passions), the karma- 
bondage endures for minimum antarmuhitria (i.e, less 
than 48 minutes) and maximum 8 muhirtas (i,e. 6 hours 
24 minutes) ; 


(d) in the case of a muni who is not perfectly vigilant 
(pra matta) but is acting in accordance with the Right De- 
portment, the duration of the karma-bondage incurred is 
minimum anfarmuhurta and maximum eight years. He gets 
rid of it by experiencing it in the present life. 


w3. F arefead wen, ec roro fasmirfer à 
73. Jam auttikayam kammam, tar parinnáe vivegameti. 


73. The karma-particles incurred by (the pramatta muni 
occupying the sixth gwmasthana), who is carrying on 
his operation out of accord with the Right Deport- 
ment, can be disposed of through expiation!, 


wv. ga & aaao, fea feta aaa | 
74. Evam se appamüenam, vivegam kittati veyavi. 


74. The dissolution (of kayma bondage which is caused by 
pramüda (i.e. non-vigilance), is effected through 
apramüda (i.e. vigilance); the composer of the sittra 
(canonical text) has so propounded. 


der 

ey. Toya aafo yas ufu afer wur 
aca fargfsseta sremi— 

Bambhaceva padam 


75. Se pabhüyadamsi pabhuyaparinnane uvasamte samie 
Sahite saya jae datthum vippadivedeti appanam — 





l. Expiation is of 10 kinds: out of which tapa (i.e. penance) 
and cheda (i.e. reduction of rank as penalty) are pres- 
cribed for dissolving the above sort of kayma bondage. 
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Practice of Celibacy 


15. A muni who has deepinsight and extensive knowledge, 
who has subdued his passions, who is engaged in right 
activity, and is equipped (with Knowledge, Spiritual 
Experience and Self-discipline) and is ever subjugat- 
ing his senses, reflects on seeing (a woman bent up 
on seducing him) — 


wot. fara sory pfecafer ? 
76.  Kimesa jano karissati? 


16. "What can this person (i.e. woman) do unto me? 


iis. TH 8 TTA, are are gedten i 


T1. Esa se paramaramo, jao logammi itthio. 


17. "Even though in this world, women are the sources of 
utmost pleasure, (what happiness, can they give to 
me? For, I am already happy by myself).' 


ANNOTATIONS 76-77. These aphorisms are comparable 
to the following verse of Acarya Kundakunda; 


Timirahara jai difthi, janassa divena natthi kadavvam/ 
Tadha sokkham saya madda, visaya kim tattha kuvvamti//! 


"Of what use is a lamp to a person whose eyes have the 
power to destory the darkness? What purpose can external 
objects of delight serve when the Seif itself is (a treasure 
of) happiness?" 


ec. gf g vq vafa, segan vmraTafg—- 
78. Munina hu etam paveditam, ubbahijjamane gama- 
dhamm ehim — 


78. Bhagavan Mahavira has prescribed this (in the follow- 
ing aphorisms) to the muni tormented by sex — 


wg. afar raara | 


1. Pravacanasüra, 81. 
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7). Avi nibbalasae. 


19. He should eat food which is not rich. 


ANNOTATION 79. By taking food rich in calories, the 
physical vigour tends to increase, and there are more 
chances of sexual arousal. Decaloried food, on the other 
hand, reduces physical vigour and consequently the passions 
also get weakened in a less vigourous body. That is why 
decaloried food has been prescribed as the first per-requi- 
site for toning down the sexual passions. 


to. afa tafea quai 
80. Avi omoyariyam kujid. 
80. He should take light diet. 


ANNOTATION 80. The passions of a person taking heavy 
diet are more likely to get strong, while light diet helps in 
pacifying lust. 


cq. afa JEES SIES | 
81, Avi uddhamthanarn thāijjā. 


81. He should perform k@yofsarga (i.e. relaxation and 
renunciation of bodily activities) by practising rdh- 
vasthīna (i.e. adopting the posture in which legs are 
kept upward and head downwards). 


ANNOTATION 81. Urdhvasthina must be practised at 
night; it could also be practised in day-time if there was 
need to do so. In accordance with one's requirements, one 
should practice it for one, two, three or four prahares 
(1/4th of a day or night), It is a very effective means to 
curb sexual passions, 


The word urdhvasthina denotes the mudrā (posture) 
indicated by word Uddhamjünü,ahosire' in the Bhagawati 
Sutra | (1/3). The same mudra is discussed in the Hathayoga 
Pradipika by 'urdhvanG@bhiradhastaluk' (3/19) and "Adhah- 
$ivaSchordhvapadah" (3/81). 
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The frdhvasthana mudra@ signifies mainly the sarvangi - 
gana and secondarily the Sirsasana, vrksüsana , etc. These 
Yoga postures or sanas help mollify the centres of id- 
impulses; the mollification of these centres, in turn, causes 
ipassions to pacify. 


«8. Sf TAT FERIA | 
82. Avi gaámànugümarn duijjejja. 


82, He should undertake journeys on foot from village to 
village. 


ANNOTATION 82, Passicns are more likely to get in- 
tensified in conditions of ease and comfort. Undertaking 
journeys on foot invclves intense efforts and endurance of 
nardships. Hence, itis in itself a means to get onself free 
from sexual passions through its sublimation, 

By trekking one automatically practices the gamana 
yogu (i.e. the activity involving walking) and gets easily rid 
of the fetters of affection which one acquires through conti- 
uous acquaintence with one place and its inhabitants. 


x3. afa arre Aies | 

33. Avi Ghoram vocchirmdejji. 

33. He should undertake fasting. 

ANNOTATION 83. From fasting for a day to fasting for a 


onger period is prescribed and even fasting unto death is 
vermissible for the subdual of sexual passions. 


wv. afa qu vedi mi | 


XM. Avi cae itthisu manam. 


44. He should give up thinking about the opposite sex. 


ANNOTATION 84. It is surroundings that stimulate sexual 
passions, but it is the thought-process which fans them 
ill the more. 

Thatis why. the passions are said to be born out of 
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thought-process — 


"Kama janami te mulam, samkalpat kila jàyase/ 
Samkalpam na karisy@mi, tena me na bhavisyasi// " 


— "O Cupid! I know you are born out of thought- 
processes. I shall not indulge in them. Consequently, you 
shall not be born in my mind." 


Six means of sublimating passions have been advocated 
in the aphorisms 79 to 84. Out of these, the first three are 
related to diet, and the remaining viz. the wrdhva- 
sthüna, undertaking journeys on foot, and ceasing from 
thoughts about sex are respectively related to’ physical 
exercise, hard work and mental equilibrium. Out of these 
means, that which suits him the most should be practised 
by a s@dhaka. 

According to the author of the Citrni, this therapy for the 
malady of passions is prescribed for a less intelligent muni. 
But a scholarly muni should be cured of this malady. by 
keeping himself busy in scriptural studies and their assi- 
milation. 


SX. qui CRT TST STET, qud HAT quet dur i 

85.  Puvvam darda pacchá phast, puvvam bhüsa pacchü 
damda 

85. (In some cases) suffering precedes (sensual) pleasure, 
(whereas in some other) pleasure precedes suffering. 


ANNOTATION 85. Sensual pleasures are always accompa- 
nied by suffering, be it before them or after them. They 
never go unpunished. People who indulge in them have to 
suffer. 


Gh. eRe Sage wafer fines amnre arsa 
arare fer afer i 


86.  Iccete kalahdsamgakara bhavarhti. Padileháe agametta 
anavejja andsevanae tti bemi. 


86. These sensual pleasures result in quarrel and 
attachment, Bearing in mind the Instructions of the 
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Agamas (scriptures), (the Preceptor) should instruct 
his disciple to refrain from sensual pleasures by 
apprising him of their pernicious consequences. I say 
so. 


so. Ful aise oy Tate i Ag MY HATE TY Fa- 


81. 


87, 


fafa tere spese faa TAT TF | 


Se no kahie no pasanie no sampasarae no mamae yo 
kayakirie vaigutte ajjhappa-samvude parivajjae sada 
pavam. 

A sddhaka practising celibacy ought not to indulge in 
sexy talks,nor cast amorous giances at opposite sex, 
nor mutually communicate lusty ideas, nor develop 
feelings of attachment, nor resort to external beauti- 
fication; he should observe silence, keep his mind 
under absolute restraint and always abstain from sin. 


«x. qa if TATA AST | 


88. 


fa afa 1 
Etam monam samanuvasijjasi. 
— Tti bemi. 


Follow meticulously this knowledge (prescribed as 
abstinence from incontinence). 


— I say so. 
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SECTION V 
dur sear Pamcamo Uddeso 
aratva-qd 
«&. & fra sur, 
afa geu ofeqon, faex eife wm i 
sadat arenae, A fon fer aene t 
Á yariya -pada yn 


89. | Se bemi — tam jaha, 
avi havae padipunne citthai samamsi bhome; 
uvasa miarae strakkha müne, se citthati soya majjha - 
gae, 


Preceptor 


89. I say — 
There is a lake full (of lotuses); which is situated on 
an even plane, is absolutely limpid, conserves (am- 
phibian life} and is the confluenceof various streams. 
ANNOTATION 89. Lakes are of four kinds: 


(1) One in which no stream flows but from which a 
channel emerges. 


(2) The converse of No. 1 


(3) One in which a stream flows as well as a channel 
emerges. 


(4) The opposite of No. 3. 
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The metaphor of the lake refers to the Preceptor (acitr - 
ya). The preceptor possesses such traits as befitting an 
&cdy ya; he is a person standing on the ground of equanimity; 
he has subdued the passions; he conserves (i.e. does not 
kill) all living beings; he is surrounded on all sides by the 
streams of scriptural knowledge; like the lake of the third 
kind, not only does he imbibe knowledge, but also imparts 
it. 


So. Vea tremit qul, ura eta AEA, 
Spp aT THAT TET | 
90. Se pasa savvato gutte, pasa loe mahesino, 
Je ya pannánamamtá pabuddha árarhbhovarayà. 


90. See! The preceptors are great seers, are perfectly 
subdued (in mind, speech and deed), who are erudite 
Scholars and enlightened and abstain from (sinful) 
actions. 


ANNOTATION 90, According to the Cini, prajfdvdn (i. e. 
wise person)is he who possesses the knowledge of fourteen 
Pirvas (the Earlier Sacred Books) and a prabuddha (i.e. 
enlightened) person is he who is endowed with the clairvoy- 
ant and telepathic cognitions. A scholarly muni, possess- 
ing profound knowledge of the canonical texts extant can 
also be considered as prabuddha. 


€t. weni qve i 

91. Sammameyamti pásaha. 

91. All this is true. See it. 

ANNOTATION 91. The term p@saha (Skt. Pa£yata) signifies 
independent perception or conception. The author of the 
canonical texts professes. "Do not accept anything, just 


because I have said so. But use your sharp and unbiased 
intellect to examine this," 


£3. sTerew Hare afveqaifer fer Afi | 
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92. K&lassa kamkhae parivvayamti tti bemi. 


92. They (i.e. the preceptors) lead a life of self-dis- 
cipline unto their last breath]. I Say so, 


aati 

&3. fafafires-wraraetei oie viv rafa at | 

Saddha padam 

93.  Vitigiccha-sam&vannenarm appünenam no  labhati 
samādhi. 

Faith 


93. A soul afflicted with doubt, does not attain to sam- 
adhi ( i.e. perfect equipoise). 


ANNOTATION 93, Topics worthy of comprehension are of 
three kinds: 


(1) Those which can be comprehended easily. 
(2) Those which can be known with difficulty. 
(3) Those which cannot be explored, - 


Doubt or disbelief can rise in the case of the topics of 
the second kind. 


The term samādhi also denotes concentration or staid- 
ness of mind or Right Spiritual Experience. 


ex. faar aà anpresta, afanat a apresa, 
enqireg iig ampri ae vr forfoadr ? 





1. The alternate translation of this aphorism can be made 
as follows: 


They, waiting for death, lead a life of self-discipline (à. e. 
they neither have a desire for, nor have the fear from 
death). 
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94.  Siyà vege anugacchamti, asiya vege anugacchamti, 
Anugacchamánehim ananugacchamane kaham na niv- 
vijje? 


94. Some sa@dhakas follow (the path of s@dhana) by taking 
guidance from (the preceptor), while some do so 
without it. (But) how can a südhaka who does not 
follow (the path of s@dhan@), living amongst those who 
follow (the path of sadhanà), remain free from des- 
pondency (towards the practice of self- discipline)! ? 


ANNOTATION 94. The state of mind of a saddhaka which 
flows from despondency is described in the following two 
categories of hardships viz. prajñd parisaha and ajfidna- 
parigaha discussed in the Uttaradhyayana Süfra {2/ 40-43): 

"A monk should never succumb to the onslaught of des- 
pondency due to ignorance by thinking thus; It is undoubted- 
ly myself who, in the past,had indulged in actions which did 
engender ignorance as their consequence: it is on account 
of them that I know nothing, (not even how to answer) any 
question put to me by anyone. (40) 


1. The authors of the Curni and the Vyifj have interpreted 
the words siy& and asiyd as sita and asild i.e. "“house- 
holders" and "ascetic" respectively, We have, however, 
interpreted them as Srif@ and aśritā in our translation. 
The alternate translations of the aphorism can be done 
as follows: 


1. Some munis follow (the Gc&rya), while some house- 
holders also do so, (but) how can one who does not 
follow (the path of sddhaná), living among those who 
follow, remain free from despondency (towards the 
practice of self- discipline). 


2. (When the aácàrya ellucidates a subtle philosophical 
point) those who have (doubt) for such explanation, 
comprehend it and those who are free (from doubts) 
also comprehend it. (But) how can one who does not 
comprehend it, living among those who comprehend 
it, remain free from despondency (towards the prac- 
tice of self-discipline). 
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"The karma, which as its consequence engenders igno- 
rance, and which even if accumulated in the past, starts 
giving its fruits on rising." — Knowing thus the conse~ 
quences of the karma, a muni should console his own 
soul. (41) 


"I abstained from sexual intercourse and curbed my 
senses and mind — all this has been in vain. For I do not 
know directly or positively whether righteousness is bene- 
ficial or deterimental. (42). 


"I practise austerities and religious observance. I have 
also undertaken special course of s@dhan@, in spite of 
following such (higher) code of s@dhand,1 have failed to 
obliterate the veils of karma obscuring knowledge." (43) — 
Muni should never think in such terms." 

Also such a state of mind is comparable with the first 
dukkha -5a yyð (.e. living in gloom) described in the Sthan- 


anga Siitra (4/450). 
The next aphorism is meant to boost up the faith of a 
sadhaka and dispel his gloom. 


ex. erra are aR, w roig uud i 
95.  Tameva saccam nisamkam, jam jinehim paveiyam. 


95. Only that, which has been propounded by the Tir than- 
karas is true and free from doubt, 


ARTs 


&&. dfgac« vi ape SqemTqgneg — 

aiaa mm Uu afar ga 

afaafa mona ura aafaa gtg i 

srafargfa worsen uar afiargte i 

arafisifer momoa uma afanar ate i 

wfsifer serra afara, erf ar, afr ate 
FATT | 

affa ewe afaa aT, aafaa at, aferar 

Eu wm | 
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Majj hattha -padam 


96.  Saddhissa nar samanunnassa, sampavvayamánassa - 
Samiyamti mannamiünassa egayü samiya hoi. 
Samiyamti mannamánassa egay8 asamiya hoi. 
Asamiyamti mannamünassa egayà samiya hoi. 
Asamiyamti mannam&nassa egaya_ asamiya hoi. 
Samiyariti mannamanassa Samiya và, asamiya va, 
samiya hoi uvehae. 

Asamiyamti mapnamanassa samiya và, asamiya va, 
asamiya hoi uvehie. 


Unbiased Attitude 


96, One who is possessed of faith and observes the 
right conduct! and right form of asceticism — 


considers a course of action to be right and, it, in 
fact, is right; 


considers a course of action to be right, but, it, in fact, 
is not right; 


considers a course of action to be false, but, it, in 
fact, is right; 


considers a course of action to be false, but, it, in 
fact, is also false. 


Whether a particular course of action is right or false, 
it is considered to be right (and proper)on account of the 
unbiased attitude (i. e. freedom, from attachment and aver- 
sion) of the person who considers it to be right. Similarly, 
whether or not a particular course of action is right or 
false, it is considered to be false (or improper) on account 
of the unbiased attitude of the person who considers it to be 
false. 


ANNOTATION 96. All munis do not possess the faculty of 
direct perception; and their knowledge and way of thinking 


1. Samanusna — one whose anujüd i.e. qualification is 
proper. 
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may also differ. A person devoid of direct (or Transcend- 

ental) Perception can judge a particular course of action 

only through exercising his own unbiased discretion, but 

he cannot judge if that course of action is actually right or 

not. Therefore, the canonist has asserted here that, for 
one whose conscience is pure and whose discernment is un- 

prejudiced, a particular course of action is right, if it is 

felt so empirically. In the same way, anything propounded 

to be improper by him is improper, whether it is in reality 
improper or not. 

Thus a Sramana@ who practises any course of action in 
an unbiased way, is aptly called as the Truth-seeker, 
This very fact has been mentioned in the present sZfva. It 
is perfectly consistent with the description of the five vya - 
vaháras (Cf. Sthànànga Sūtra, 5/124). 


&s. FIAT algai ga “agg afan i? 
97. | Uvehamàno anuvehamànam būyā "Uvehahi samiyāe. " 


97. One, having an unbiased outlook should Say to one who 
hag a biased outlook,"For the attainment of Truth, you 
Should adopt the unbiased attitudes." 


&5. Heat qe dat afer wafer i 
98. Iccevam tattha samdhi jhosito bhavati. 


98. Complications (relating to the right and the wrong 
behaviour) can be resolved through the above men- 
tioned method!, 


afg- 

ee. sigara fewer afa amaa i 

Ahimsá -padam 

99. Utthiyassa thiyassa gatim samanupásaha. 


1. Samdhi denotes granthi (lit. a knot i.e. a complicated 
problem) and jhosita denotes ksapitah (i.e. dissolved). 


THE ESSENCE IN THE WORLD 255 


Non-violence 


99. Observe the carriage! of one who has risen-up (for 
practising self-discipline) and who is established in 


(it). 


qoo. yeaa «Ter WT AIT Ml SIRATA | 
100, Etthavi balabhave appánarn no uvadarmsejj&. 


100. Do not support the ignorant thinking (such as there is 
no evil in perpetrating violence). 


qo4. qi fa art cea & diee fo enfer, 
gafa «ara aera ¥ faae fa afa, 
gate apr ema sb aaa fo sera i 
gifa ara aaa s. agla fa wafer | 


101. Tumamsi nama sacceva jam ‘hamtavvarn’ ti mannasi, 
Tumarhsin&ma sacceva jam 'ajjáveyavvarmn! ti man- 
nasi, 

Tumamsi nama sacceva jam 'paritáveyavvam! ti 
mannasi, 

Tumarhisi nama sacceva jar 'parighetavvam' ti man- 
nasi; 

Tumamsi nama sacceva jam 'uddaveyavvam' ti man- 
naai, 


101. One who you think should be hit is none else but you. 


One who you think should be governed is none else 
but you. 


One who you think should be tortured is none else but 
you. 


One who you think should be enslaved is none else but 
you. 


1. By gati is meant the steadiness of knowledge and per- 
ception, steadfastness of conduct and competence through 
the learning of scriptures, ete. 
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One who you think should be killed is none else but 
you. 


ANNOTATION 101. Bhagavan Mahavira was the propound- 
er of the doctrine that all souls are equal to one's own soul. 
This parity has been expressed in the present stra. Its 
purport is to establish the equality of feelings of two 
different souls. 

The significance of the statement "One who you think 
should be hit is none else but you", is that one who you. hit 
experiences the same feelings as you do, when you are hit 
by others. 


qos. Ha Spar-qfequa iTi, Tet vr ger or fame i 

102. Amjai ceya-padibuddba-jivl, tarhha ya hamid na 
vighayae. 

102. A sage is ingenuous and leads his life after compre- 
hending (the parity of the killed and the killer). 


Therefore, neither does he cause violence to others 
nor does he make others to do so, 


ANNOTATION 102. The term aj (Skt. Rju) means ingen- 
nuous, self-disciplined or one who is keen to lead a self- 
disciplined life, The purport of the siitra is that a wise 
man should abstain from violence, not through hypocrisy or 
fear, but through ingenuousness and spirit of self-discip- 
line. 


Roz. aitaan, ai «dieron! fr errferqema | 
103. Ayusamveyanamappanenam, jam 'hamtavvasn! ti nā- 
bhipatthae. 


103. One has to experience himseif the consequences! of 
one own karma. Hence, do not entertain the thought 
of hitting (i.e. causing violence to) anyone, 





1. The term anusamvedana can also mean that one has to 
suffer exactly the same way as one has made others to 
suffer. 
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smi-qd 
gox. & artt & Romar, sit famat 8t amat ; 
am fasnnfa & ana i 


Aya -padam 


104. Je yä se vinnüyd, je vinnàyà se aya. 
Jena vijanati se Gyt. 


The Soul 


104, The soulis that which cognizes; that which cognizes 
is the soul. Because it cognizes, it is soul. 


ANNOTATION 104, That which knows, is the soul; that 
through which knowledge is gained, is also the soul. In 
these two sufras, have been laid down the two definitions 
of the soul. 'The first of these two relates to substance, 
and the second to quality. The conscient soul is substance; 
consciousness, its quality. In other words, the former is 
the 'cognizer! and the latter, ‘cognition’. Both the 'cog- 
nizer!, and 'cognition’ are one and the same, i.e. the soul. 
The 'Conscient! reality is not directly perceptible, but 
‘consciousness! is. Just as a person sitting inside a room 
can infer the existence of the sun through the sun-light, so 
can the existence of the'cognizer!be deduced from the pro- 
cess of 'knowledge'. We know the ‘knowable’ through 
‘knowledge’. Hence, it can be said that we know (the 
existence of) 'knowledge' through knowing the knowable. 
Also, since 'knowledge' is the light of the 'knower!, we 
know the 'knower! through 'knowing! the existence of 
!'knowledge!. 

Soul is the ‘substance’, while knowledge is its quality. 
A substance and its quality are neither wholly identical nor 
wholly different, A quality always inheres in a substance, 
and hence both of them are identical. On the other hand, 
since one is the ‘substratum’, while the other is supported’, 
both are different, 

Knowledge, however, is the characteristic of soul. 
Hence, both are invariably concomitant. 
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The point here is: if the soul and knowledge are consi- 
dered to be absolutely one and the same, even a single soul 
will become manifold, like knowledge. The present aphor- 
ism is clarification of this point — there are numerous 
manifestations of knowledge. Only on the basis of the phase 
of knowledge through which the soul passes at the parti- 
cular moment, the right appellation of the soul can be 
ascertained. The soul which is occupied in cognizing 
through the sense of hearing is designated as the 'auditor' 
soul. Similarly, the soul engaged in gaining knowledge 
through mental processes is called 'psychic' soul. The soul 
occupied in cognizing such knowable entities as field, flag, 
chariot, horse, etc. can be called the percipient of field, 
flag, etc. 


Cf. Bhagavati Sutra(6/174) — 


Gautama — "O Bhagavan! Is the soul a jiva or is con- 
ciousness a jiva?" 


Bhagavan — "Gautama! the soul is certainly a jiwa and 
80 is consciousness, " 


gox. & gaa qiiem un 
105. Tam paducca padisamkhae. 


105. Because of these (various manifestations of know- 
ledge), the soul becomes the object of practical usage 
(i.e. various appellations are attributed to it), 


qo. Ue amari afara- famfgw i 
—fer afa i 
108. Esa ayavadi samiyae-pariyae viyáhite. 
— Tti bemi. 


106. The believer in the Doctrine of Soul has been des- 
cribed as one who has attained the Truth’. 


— I say so. 





1. The alternate translation of this aphorism may be done 
like this: This believer in the Doctrine of soul has been 
described as one who has attained the Equanimity, 
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SECTION VI 


BE Tee Chattho Uddeso 


ATLA 

qow. TUT Vy Magen, ATT wt raag i 

Magguda risana -padam 

107. Anānāe ege sovatthand, ánàe ege niruvatthana. 
Guidance 


107. Some people exert themselves in non-conformity to 
the Instruction and are lax in conformity to it. 


qos. UF F WT RS | 


108, Etam te ma hou. 


108, The thought (of exerting yourself in non-conformity to 
the Instruction, and laxity in conformity to it) should 
not even occur to you, 


Qok. Td FAA TAT | 
109. Eyam kusalassa damsanam, 


109. This is the view of Bhagavan Mahavira. 


to. afeghs aequity Taen wean afeirevi i 

110. Tadditthie ta mmuttie tappurakkare tassanni tanníve - 
sage. 

110. Fixing his mind on it (i.e. Bhagaván Mahavira's 
view), concentrating on it, giving it prominence, 
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becoming completely absorbed in its memory and 
throwing himself heart and soul in its (practice), one 
should follow it. 


999. srfsrypr sare, srt gA oy FATATA i 


lil. Abhibhuya adakkhü, anabhibhüte pabhü niralamba- 
nayae. 


111. Itis one who has overcome (the hurdles that come 
in the path of Sadhan@) realizes the Truth. Only he 
who is not vanquished (by hurdles) is competent to 
become free from all dependence, 


ANNOTATION 111. A Self-reliant person is always con- 
tent with himself. (Cf. the Uttaradhyayana Sütra, 29/34). 


443. I ae safari i 
112. Je maham abahimane. 


112. One who is great (i.e. who has salvation for his des- 
tination) should not allow his mind to go astray from 
the path of self-discipline (being dazzled by the mir- 
aculous feats of Yoga). 


443. TAI TATA ASAT | 
113. Pavaenam pavayam janejja. 


113. Comprehend a philosophical view through (compre- 
hensive study of} another one, 


ANNOTATION 113. Critical examination of the diverse 
philosophical views have always been recognised inthe field 
of religion and philosophy. One, who is desirous of adopting 
a particular creed or philosophical view, generally probes 
into other schools of philosophy. Bhagavan Mahavira also 
approved of such scrutiny. According to him, "After having 
studied one's own philosophy, a muni should study and cri- 
tically examine other philosophical doctrines." But in doing 
so, he should be free from an attitude infected with attach- 
ment and aversion, that is to say, one should neither have 
attachment to one's own view nor have aversion for others! 
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views. Thus, he should not cherish the mentality of show- 

ing only the merits of one's own view and only the demerits 

of others, One should be perfectly unbiased and equanimous 

in critical examinations. 

q4Y. agaa, Tai, onmifer ar iag ATT i 

114. Sahasammaiyae, paravagaranenam, annesim và arh- 
tie socca. 


114. (Comprehensive knowledge of the philosophical views 
can be gained) either through the recollections of the 
previous birth or through the revelations made by 
the Tiythankara or through hearing from a person 
possessing transcendental knowledge. 


t tX. forge orken ardt | 
115. Niddesam nátivattejjà mehavi. 


118. A sage should not transgress the guidelines (of the 
Tirthankara). 


AVA AYATATT-TF 

19%. qufserfar gaad aerate aaah aa ar orar i 

Saccassa anusilana-padam 

116, Supadilehiya Savvato savvayae sammameva samabhi-~ 
janiya. 

The Practice of Truth 


118. One should follow nothing but the path of Truth, after 
having fully weighed all the pros and cons. 


tto. turc aia, aeda afesan ài 
ferfzaz att, arte erar ranome fer afar 
I. The alternate translation -- Having made a perfect and 


complete observation, one should maintain nothing but 
Equanimity. 
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117, Iharà mari parinpaya, allina -gutto pariveae, 
Niithiyatthi vire, āga mena sada parakka mejjási tti bemi. 


117. Having discerningly realized Bliss in this (i.e. the 
practice of Truth), one should lead an ascetic life be- 
coming deeply engrossed (in the Self) and subjugating 
the senses. Blessed with the accomplishment (of the 
practice of self-discipline, a courageous muni should 
always exert himself in tune with the purport of the 
scriptures”, I Say So. 


ffc. TES dir ay wien, frfed ater fammfgar, 
va Aan Raam, wig aif o arcu 


118. Uddham sotd ahe sot, tiriyam sotà viyahiya. 
Ete soya viyakkhayad, jehim samgamti pàsaha. 

118. There are secretory centres (of sensuality) in the 
upper (part of the body), they are in the middle (part 
of the body), and also they are in the lower part of 
body). These have been described as secretory 


centres (of sensuality), See that man becomes 
attached (to sensuality) through their secretions2, 


Rte. Arete g Taare, ura farce Aut, 
119. Avattam tu uvehiie, ettha vira mejja veyavi. 


119. Having observed the whirlpools (of attachment and 


aversion), a wise sddhaka should keep himself away 
from them. 


Ro. frere siti fareerest, vr ag ames are are 1 
120. Vinaettu' soyam nikkhamma, esa maham akamma 
japati pasati. 


120, One who relinquishes sources of sensual pleasures 
and renounces worldly life,becomes a great sidhaka. 


1, Cf. Dasavealiya Cülid, 2/11. 
2. Cf. 2/125, Annotation, 
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He, becoming free from action! (i.e. by going into 
meditation), knows and perceives. 


433. frag marai, za arate ata afore | 


121. PadilehZe navakamkhati, iha agatirn gatim parinnaya. 

121. A seer {of Truth), having discerningly known the 
arrival and departure of the Soul (i.e. the recurrent 
transmigration), does not crave (for sensual pleas- 
sures). 

422. TAT HEAT AZAR qqSITH-XT | 

122, Accei jai-maranassa vattamaggar vakkh&ya-rae. 


122. Absorbed in the Scriptures and their purport, a muni 
transcends the circular (i.e. cyclic) path of Birth and 
Death. 


qan- 

t33. Tet at forrezia | 

Parva mappa -padam 

123. Savve sara niyatiamtt. 

The Immaculate Soul - The Supreme Soul 


123. <All voices get reflected (i.e. fail to reach there — It 
is impossible to express the nature of the Immacu- 
late Soul in words. 


RY. TENT e eT frg | 
124. Takka jattha na vijjai. 


124, There is no reason there i.e, He is beyond the grasp 
of logic, 


Ue. mE mea w arrika | 
1. Cf. 2/38. 
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125. Mai tattha na gahiya. 
125. The Intellect fails to grasp him. 


431. wre aeqfagrrer ue à 
128. Oe appatitthanassa kheyanne. 


128. He is one and alone, body-less and the Knower. 


qx. È vr di, "T gr, vr quz, TAS, vr TIT, vr qf cg | 


127. Se na dihe, na hasse, na vatte, na tamse, na caura- 
. * . * x » ` , 
mse, na parimamdale. 


127. He (the Immaculate Soul) is neither tong nor short, 
nor a circle nor a triangle, nor a quadrilateral nor a 
sphere. 


q3. 9r Faroe, vr of, vr eff, or erferg, ur fases i 
128. Na kinhe, na nile, na lohie, na halidde, na sukkilie. 


128, He is neither black nor bt e nor red nor yellow nor 
white. 


qq. vr Ofer, vr TT i 
129. Na subbhigarndhe, na durabhigamdhe. 
129. He is neither a pleasant smell nor an unpleasant one. 


q3 o. % fret, vr «ge, wr HATE, vr affer, vr AT 1 


130. Na titte, na kadue, na kasae, na ambile, na mahure. 


130. He is neither pungent. 
nor bitter, 
nor astringent, 
nor sour, 
nor sweet. 


q34. 1 FFAS, TAB, T Tem, oT gT, Tale, TR, 
w fw, vr Ta I 


131. Na kakkhade, na maue, na garue, na lahue, na gie, 
na unhe, na niddbe, na lukkhe. 
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131. He is neither hard, nor soft; 
neither heavy, nor light; 
neither cold, nor hot; 
neither greasy, nor dry. 


433. TSS) 
132. Na kàu. 
132, He is bodyless. 


233. T «bi 

133. Na ruhe. 

133. He is not subject to birth. 
43¥. 4 at | 

134. Na samge. 


134. He is free from attachment. 


93%. 9 Xeft, vr qr, vr armar i 
135. Na itthi, na purise, na annaha. 


135. He is neither female nor male, nor otherwise (i. e. 
neuter). 


q3&. qfi erii | 

136. Parinne sanne. 

136. He is (immaculate) Knowledge and Intuition(i.e. He is 
consciouness and nothing but consciousness), 

43:9. S337 4 frere | 

137. Uvama na vijjae. 


137, There exists no simile (to comprehend him). 


q3s. ant gaT i 4 
138. Aruvi satt&. 


138. He is Formless Existence. 
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CVE. TATE qu AKT i 
139. Apayassa payam naithi. 


139. He baffles all terminology. There is no word (to 
comprehend him). 


qYo. 3r vr «2, TSA, TTA, vr Gr, 1 HA, VITA i 

—fa afa i 
| 140. Se na sadde, na rüve, na gamdhe, na rase, na phase, 
iccetàva. 


— Tti bemi. 


140. He is neither sound nor form nor odour, nor taste nor 
touch. Only so much (nothing more). 


~ I Say 50, 
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SECTION I 


weal seat Padhamo Uddeso 


atte fasan-qi 
t. AEM gg ICA, HATE È Me | 
Nanassa Viruvana -padam 
1. Obujjhamaye iha münavesu, àghài se nare. 
Discourse on Knowledge 


l. An enlightened man discourses on (knowledge) to the 
peopte of the world. | 


ANNOTATION 1, No exegesis or philosophical exposition 
in this world is superhuman; it is all human. 


2. afeat arat rear gatza ifa, acre qt 
TUTOR ATE 
2. Jassimao jaio savvao supadilehiy&o bhavarnti, 
akkhái se nànamanelisam. 
2. He (alone) who has thoroughly comprehended these 


genera of living beings in all directions, expatiates 
upon unparalleled Knowledge 


La fagia dfe ufum fafeeraderi curfum 
qoare gg JARAT i 
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3. Se kittati tesim samutthiyanazh jikkhittadamdapam 
samahiyanam pann&namartànarh iha muttimaggam. 


3. The enlightened philosopher expatiates upon the Path 
of Emancipation to those who are keen (on gaining the 
knowledge), who are restrained in all their mental, 
vocal and physical actions, whose mind is attentive 
and who are possessed of (spiritual) insight. 


v. Wa a refte faerit 1 
4. Evam pege mahavira vipparakkamamti. 


4. Inspired by such philosophical discourses on Know- 
ledge, the undaunted ones make assiduous efforts {in 
the practice of self-discipline). 


anaq} ALAT-T 


X. TAS otaa SOT TIT | 
Ayattapanniinam Avasüda -padam 
5. Pasaha egevasiyamane anattapanne. 


Dejection amongst Sddhakas Lacking in Spiritual Insight 


5. Lo and behold! All those who are lacking'in spiritual 
insight feel dejected (in the practice of self-discipline 
i.e. asceticism). 


&. à faa re fa ger ae fafaga, qvger-aan, 
gm HUI WEZ 
6. Se bemi — se jahà vi kumme harae vinivittha-citte, 
pacchanna-paláse, ummaggamr se no lahai. 


6. I illustrate (my point through a metaphoz): Say, there 
is a tortoise (inhabiting the confines of a deep lake). 
The tortoise's mind is attached to the lake which is 
covered with moss and lotus-leaves. It(the tortoise) 
is unable to find a suitable opening (for getting a 
glimpse of the limitless sky). 


ANNOTATION 6. The full purport of the metaphor in this 
aphorism is as follows; There was a large and deep lake 
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covered with layers of thick moss and lotus-leaves and full 
of all sorts of amphibian creatures. Once it came to pass 
that an aperture of the size of a tortoise's neck developed 
in the thick layers of moss. Dissociated from its family, a 
tortoise once accidentally happened to pass that way. it 
popped its head out of the hole and looked at the star-stud- 
ded blue sky. Delighted, it thought to itself, ‘Why not get 
my entire family here and let them enjoy this beautiful 
sight?" So it went back, it brought its family with it and 
Started off in search of the hole, But, as ill-tuck would 
have it, it could never find it again. The vastness of the 
lake completely bewildered it. 


This world is like the lake and man (householder) here 
is like the tortoise. "Karman" is like the moss. Right per- 
ception is the aperture (hole) through which the limitless 
horizon of self-discipline (or asceticism) can be seen. But 
if one goes back to the household life even after perceiving 
the sky of ascetic life, and becomes attached to worldly life, 
he is not able to get back the glimpse of the ascetic life. 

This metaphor illustrates the dejection that accompanies 
a Südhaka lacking spiritual insight. 


v. tam ga feras oT sata, va d3— 

airet Ferg Sm, 
waig aat agri ifa, 
ferqioreit à vr Safa Aree | 

7. Bharjagü iva sannivesarh no cayamti, evarh pege- 
Anegariwehim kulehim jaya, 

Riwehim satià kaluyam thanamti, 
Niyünao te na labhamti mokkham. 

T. Just as trees do not quit their place (inspite of under- 
going all sorts of vagaries of weather), so also some 
people (do not renounce the household life). In this 
world people are born in diverse kinds of families 
(i.e. some are born in rich families, whereas some 
others are born in poor families). They wail patheti- 
cally (on being confronted by hardships that arise) 
on account of their clinging to sensual pleasures, 
Such people cannot extricate themselves from (the 
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miseries which are) the cause (of their pathetic wail 
of woe). 


c. ag ava fgg gate MATT ATaT-— 
wat | gero mH mit arated i 
wed fafa ren shri femi agri 
zat Te cpi s, «gtr wo frenfater, 
Wax deai a, faferd — wgngPT n 
Win A Am, ma Gem | 
wet Fels MIS, Be a TATRAN 
army afa ae, wear aay ow WAT) 
qfer a aig, do gg agag 


Aha pasa tehirh- tehim kulehim äyattāe jaya ~ 

Gamdi aduvd kodhi, radyamsi avamitriyam. 

Kaniyam jhimiyam ceva, buniyarh khujjiyam takā. . 

Udarim pasa miyam ca, sitniam ca gildsinim. - 

Vevaim pidhasappim ca, silivayam mahumehanim. . 

Solasa ete vógá. akkhay& anupuvvaso. 

Aha yam phusariti üyamhá, phisa ya asa mamjasa. . 

Maranam tesim sampehüe, uvavayam cayanam ca 
naccá. 

Paripagam ca sampehae, tam suneha jah@-tana. . 


See! Many people, born in diverse kinds of families 
(as a result of the rise of their karma, are afflicted 
with dreadful maladies). 


1. Goitre 

2. Leprosy 

3. Consumption (Tuberculosis) 

4. Epilepsy 

5. One-eyedness 

6. Apoplexy or paralysis 

7, Defect in hands (such as handlessness, crooked- 


ness) 
8. Hunch-backedness 
9. Dropsy 


10. Dumbness 
11. Inflammation (or swelling) 
12. Morbid appetite from over-digestion 
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13, 'Trembling 

14. Crippledness (or lameness) 
15, Elephantisis 

18, Diabetes. 


The sixteen (chronic) diseases have been enumerated 
above. (Besides these) sometimes people are attacked 
with diseases which result in instantaneous death, and many 
other painful ills, Contemplate the deaths of people (afflict- 
ed with chronic diseases and instantaneously fatal 
diseases). Comprehend Birth and Death. Ponder over the 
consequences of the kay man. Having done so, hear about 
ita true nature. 


&. dfa «ror aiu arifa faerrfgar i 
9. Samti pina arhdha tamarhsi viyähiyā. 
9. Beings in darkness are called blind, 


ANNOTATION 9, Darkness is of two kinda 


1) Physical darkness — Absence of light, 
2) Moral darkness — False belief and ignorance. 


There are two kinds of blind people: 


1) Physically blind people — lacking eye~sight. 
2) Morally blind people — bereft of wisdom or discern- 
ment. 


Those who adhere to false beliefs and ignorance are 
bereft of wisdom, They cannot visualise the cause and 
effect of kar man. 


qo. atta ay wag afara senah afesaafa | 


10.  Tümeva sair asaim atiacca uccavayaphase padisam- 
vedernti. 


10. Having been afflicted with it (i.e. the abovementioned 
woeful state) once or frequently, the beings experi- 
ence the (painful) ills (in) acute or light (degrees). 
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44. Tate ca cated i 
11.  Buddhehirn eyam paveditam. 
11. This has been propounded by the Buddhas (i.e. TÈ - 
thankaras), 
arfer-free-ta 
qx. Sf FIT 3TERIT, TNT, SET FATA, STHTTERTIÉ DUTY 
Pani-kilesa -badam 
12.  Samti pana vasaga, rasaga, udae udayacara, agasa- 
gamino, 
Tor mentation of Beings by Other Beings: 
12. The living beings are of various kinds ~» 
(a) Those produced in the rainy season (e.g. frogs, 
etc. ); 
(b) Those born out of liquids (e.g. worms, etc.) 
(c) Those animals living in water (e.g. fish, etc.); 
(d) Those which can fly (e.g. birds, etc.). 


13. TOT rst Reef: 

13. Pana pane kilesamti. 

13. Beings torment other beings (in various ways from 
injuring to killing). 


ANNOTATION 13. There are two motives, in general, of 
one being tormenting another one: 


1) Nourishment, and 
2) Revenge. 
tv. THT ety asd | 
14. Pasa loe mahabbha yam. 


14. See! There is great terror in this worid. 
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fafereuta eit arfgar-vá 

tx. aggre g siat i 
Tigicchdpasamge ahimsa -padam. 
15. Bahudukkha hu jamtavo. 


Observance of Non-violence in Medical Treatment 
15. Beings suffer legions of woes. 


QE AMT BAZ ATAT | 
18. Satta kimehim manava. 
16, (Still) people are attached to sensual pleasures, 


ANNOTATIONS 14-16, Beings torture other beings — this 
is a great terror engendered in this world. The vast host 
of woes and miseries in this world is also tantamount to 
great terror. Curiously enough, in spite of being horrified, 
people are attached to and enjoy the sensual pleasures. 


fis. Hae ay Islas, TL THT | 
17.  Abalena vaham gacchamti, sarirena pabhamgurena. 


17. (Driven by the longing for life), people wish! to kill 
beings for the sake of maintaining this worthless and 
fraii mortal frame. 


tr. Hee a gga’, gfa acer quai 
18. Atte se bahudukkhe, iti bale pagabbhai. 


18. One, afflicted with pains, undergoes a host of miser- 
ies. Consequently that ignorant one becomes 


1. The verb ‘gacchamti, here means "iccharhti", According 
to the author of the Cürni, "Kamkhamti, patthamtt and 
gacchamti are all synonymous." See Ac. Ciiyni, p.205. 
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shameless! {in torturing other creatures for the sake 
of mitigating his own miseries), 


ANNOTATION 18. *Does the next world exist? Who has 
seen it? Why should one suffer in this world and worry 
about a happy life in the next world? There is no sense in 
the principle that 'one has to reap the fruits of one's action 
in the next life'.*-This line of thinking is a sign of shame- 
lessness. 


CA 
t&. US Ti ag near, ase fere i 
19. Ete roge bahu nacca, aura paritàvae. 


19. The impassioned ones, having known that they are 
afflicted with diseases of various sorts (as mention- 
ed previously in aph. 8), torment (other creatures 
for the sake of therapy). 


Qo. WA TN | 
20.  Nàlam pasa. 


20. But mind you! (Allthese therapies) are not -compe~ 
tent enough (to remedy the maladies). 


24. ae TATE i 
21. Alam taveehim. 


21. Refrain from these (therapeutic measures) which 
cause misery to other creatures). 


Re wa qm git! ew i 
22. Eyam pasa muni! mahabbhayarh. 





1. The CZrni and the Tika explain the text ‘pakuyvai’ (in 
place of 'pagabbha?). And therefore the translation 
would be — one, afflicted.... ignorant one tortures other 
beings (for the sake of mitigating his own miseries) 
but the text in Uttariidhyayana Sūtra 5/7 is-" iti bale 
pagabbhai. " The author of the Carni here has taken 

bagabbhai" to be a variant reading. This appears to be 
deeply meaningful and appropriate, 
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22. O Sage! Realize it yourself! These (remedies 
accompanied by violence) are the source of great 
fear (for others). 


«3. errfararasso siqui | 
23.  Ndtivàejja kamcanam. 


23. A muni should not kill any living being (even for the 
. Sake of therapy). 


quta fesaraqm- qd 

xv. ara SD] aeqa wr! guam aaefa | 

Sayanapariccà yadhuta -padam 

24. Ay&na bho! sussüsa bho! dhüyavadarn pavedaissami. 


The Dhuta of the Abandonment of Relatwes 


24. O Sage! Realise this! Be attentive! I am going to 
expound the doctrine of the Dhula !. 





1. The word dhuta literally means "separation by shaking 
off". Each of the five sections of the present chapter 
propounds one dhuta as follows: 


1. 'The first section deals with the abandonment of one's 
kith and kin. 


2. The second section deals with the abandonment of | 
karma. 


3. The third one deals with the abandonment of clothes 
and the body, 


4. The fourth one deals with the abandonment of three 
types of conceit concerning rddhi— grandeur, rasa — 
delicacies, sukka — ease and comfort. 


5. The fifth one deals with forbearance of upsarga 
(hardships) and abandonment of lust for honour, 
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Qe ae ay arate AeA gale efr affair, 

afian, afairar, afgaat,  afadger 
afaforraar, agn smit | 

25. Iha khalu attatt&e tehim-tehim kulehim abhiseena ab- 
hisarnbhita abhisarhjata, abhinivvatta, abhisarhvud- 
dha, abhisambuddha abhinikkhamta, anupuvvena ma- 
hàmuni. 

25. Man is born in various clans (or families) on account 
of his own spiritual state (i. e. in accordance with his 
own karman), through seminal effusion into the 
woman's uterus, and composition of pre-foetal flesh 
and muscles (i.e. embryo five days old), and de- 
velopment of various limbs. After birth, he gra- 
dually grows and matures. Then a day comes in his 
life when knowledge (enlightenment) dawns upon 
him. And thereafter he renounces the world. Through 
this process (of conception-birth-growth- enlighten- 
meni-renunciation) he becomes a mahamuni— a 
great sage. 


ANNOTATION 25. In the first week after conception, the 
"halala" (embryo) is formed; in the second week the 
"arbuda" is developed; which later on developes into a 
foetus; and then, the muscles and limbs begin to grow. 
The words 'abhisambhüta', 'abhisamjála', and 'abhinir - 
vrtta' respectively denote the stages of the development of 
thé embryo, foetus and muscles, and limbs. 


Qh. d venga after, «wr vp aig” efr a ashe i 
siian awa, sede) son cfs u 


26. Tam parakkamarntarà paridevamand, "ma ne cayühi". 
iti te vadamii. 
Chamdovaniya ajjhovavannt, akkamdahir? jagagü ru- 
vamti, . 
26. When (after becoming enlightened, inspired by the 
spirit of self-discipline), a person proceeds to re- 
nounce the world and embrace asceticism, his parents 
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begin to lament and say, "Do not leave us, please. 
We respect each other's feelings. We have affection 
for you." Bewailing thus, his parents cry bitterly. 


3o. Hae Fort, ot agata, sorry Sor faaara à 


27. — Atárise mupi, no oharbtarae, janaga jena vippajadh&. 


27. (They plaintively cry:) "Any person who has deserted 
his parents can neither be a muni, nor can he cross 
the ocean of 'samsdra' (mundane existence). " 


ze. rri aem vip Tafa | Peg vmm a Aer veu? 


28.  Saranamrn tattha no sameti. Kiha nama se tattha 
ramati? 


28. He does not go back to his relatives, (in spite of their 
lamentation), For, how can an enlightened soul re- 
vel in the pleasures of family-life? 


x&. UH WI era aagana A à 
—fa afr i 


29. Eyam nanam saya samanuvagijjási. 
-— Tti bemi. 


29. Always follow this Knowledge meticulously. 


~ I say so. 
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SECTION II 


a 
«rs sgat Bio Uddeso 


wrqafceauiaa-qd 
3e. MAL AAA, want yeaah fce: quu quu 


array qup aT aay aT sp aed STETATET, SN 
THAT HATA | 


Kammapar iccayadhuta -padam 


30. 


Aturam  loyamáyae, caitta puvvasamjogam — hicc& 
uvasamam vasitta bambhacerammi vasu va anuvasu 
và japittu dhammarn ah&-tah&, ahege tamacai kusila. 


The Dhuta of the Abandonment of Karma 


30. 


Some unrighteous munis unable to abide by the asce- 
tic conduct, despite their having known this world to 
be afflicted (with passions etc.), having severed off 
alltheir former connections, having even practised 
tranquillization of mind, having taken to ascetic life 
(or having remained in the guidance of the preceptor) 
and having known rightly the duties of a lay follower 
as well as those of a monk, 


34. wed feng Fact arg evi frafasat | 


31. 


31. 


Vattham padiggaham kambalam payapumichanam viu- 
sijja. 


(They give up their paraphernalia such as) monastic 
cloaks, almsbowls, blankets, and dust-wipers (or 
soft brushes). 
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3s. AIGA fga Tia RAT i 


32.  Anupuvvena anahiyasemüná parisahe durahiyüsae. 


32. (They give up the ascetic life simply) because they 
are unable to endure the intolerable hardships which 
continue to become successively severer. 


ANNOTATION 32. The hardships (rigours) fall in two cate- 
gories: agreeable and disagreeable. The temptation of 
sensual pleasure arising out of sound, beauty, etc. is agree- 
able hardship. On encountering these agreeable hardships, 
if one indulges in sensual pleasures, and on their cessa- 
tion, if one reminisces them, he cannot endure these 
rigours. The converse of this is equally true. The same 
is the case with the 'disagreeable' hardships. 


33. BTA aaae EAT ar prp sr afora 353 | 


33. Kame mamayamanassa iyànim và muhutte và apari- 
manae bhede. 


33. (One gives up the ascetic life) on account of infatua- 
tion with sensuality; his death may occur at that very 
moment or within a muhürt (i.e. 48 minutes) or any 
time. 


ANNOTATION 33. The enjoyment of sensual pleasures is 
also not free from obstacles, death being the most un- 
surmountable. 


sv, ua à sfera mAT kafane afafa Ae 1 


34. Evam se amtaraiehim kamehim Aakevaliehim avitinna 
cee, 


34. Thus they (such people) can never overcome carna- 
lity which is fraught with many obstacles and con- 
flicts, 


ANNOTATION 34. Sensuality is always attended by obsta- 
cles, conflicts and absence of satiety. Driven by the desire 
of pleasure, man wants to enjoy sensual indulgence but in 
course of his enjoyment of carnal passions, he faces 
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obstacles like deprivation (of the object of enjoyment), 
death, disease, ete. He craves for the most agreeable and 
unalloyed enjoyment of sensual pleasures, but his efforts 
are thwarted by disagreeable impediments in his way. In- 
Satiability being the characteristic of sensual pleasures, 
they are never satisfying. Consequently,craving for worldly 
delights increases in inverse proportion to their indulgence. 
This makes it impossible to transcend them. 


3X. SET ara Aaa aaaf QUÉUrgu az | 


35.  Ahege dhamma madadya ayanappabhiim supanihie 
care. 


35. Some one (else) who is initiated into the ascetic way 
of life and whohas subdued his mind and senses leads 
the ascetic life, 


RR. Wray ad à 
36.  Apaliyamüàne -dadhe. 
36, Remaining unattached to the worldly pleasures and 


firm! . and unshakable (in bis belief), (he follows the 
path of Righteousness), 


Re. wed Aig afer, va aero. ABA | 
37. Savvam gehim parinnüya, esa payae mahimuni. 
37. | Relinquishing fully all (sorts of) attachment and com- 


pletely dedicating oneself (to Righteousness), one 
becomes a ' ma hà mun? (a great sage). 


Ac. agassa Feat an vr ae afeafe ela orgia (U 


38.  Aiacca savvato samgam "na maham atthitti iti ego- 
hamarhsi. " 


38.  Forswearing all sorts of attachment in their entirety, 
(he should think in terms of) "No one (or nothing) is 
mine; hence I exist all by myself". 





1. Only he who is patient and possessed of a strong phys- 
ique can carry the burden (of ascetic life) through. 
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28. HART eg fac aT aaa us TUR | 


39. Jayamane ettha viraie anagare savvao mumde 
riyamte. 


39. Being self-disciplined, he abstains from worldly de- 
Sires, renounces the household life and becomes 
completely shorn! of {all his evils) and has no fixed 
abode. 


Yo. Sp spit qfeafenr dfaa Maafa i 


40. Je acele parivusie samcikkhati omoyariyüe. 


40. A muni, who remains naked, practises (the penance 
called) avamaudarvya (i.e. attenuation). 


ANNOTATION 40, The terms a@vamaudarya means atte- 
nuation. It is of two kinds: 


(a) Physical — Attenuation of food and clothing. 
(b) Psychical— Attenuation of passions like anger, etc. 


Possession of clothes may provoke anger. 'The practice of 
nudism amounts to the practice of the penance of attenuation 
of passions. 


1. The Sthaününga Sitra enumerates ten kinds of munda , 
literally one who has his head shaved and figuratively 
one who has stripped off all his evils). 


1, Stripped off Anger, 

2. Stripped off Conceit. 

3. Stripped off Deceit, 

4. Stripped off Avarice., 

5. Shaven headed — by plucking out hair. 

6. Free from the passion relating to the sense of audi- 

tion. 

-* Te Free fromthe passion relating tothe sense of vision. 
B. Free from the passion relating to the sense of odour. 
9. Free from the passion relating to the sense of taste, 

10, Free from the passion relating to the sense of touch. 
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v4. 8 sempe «gu w efe at 


41. Se akkutthe va hae va lusie và. 


41. Someone ray call him names; or beat him up, or 
maim him. 


v. fered qr ergat TAA i 
42.  Paliyam pagamthe aduvà pagamthe, 


42. Or someone may also abuse him (by reminding him) 
of his (past) deeds, or may abuse him using indecent 
or vituperative language. 


ANNOTATION 42, People from all walks of life used to be 
ordained in the order of the Arhat (Mahavira). Some of 
them who were engaged in mean occupations during their 
household life were mocked at by people (who referred to 
their pre-ascetic vocations) with the derisive remarks such 
as "O weaver! So, you've become a südhu, eh! What on 
earth do you know?" "Listen ye, woodcutter! Look at 
yourself! Call yourself a s@dhu? What about the heap of 
wood you used to bear on your shoulders only until the 
other day? Tut! Tut!" 


v3. agfa ag-nraig, «RT sem i 


43. — Atahehim sadda-phasehim, iti sarnkhae. 


43. Or someone may swear at him (by addressing him) 
with false imputations (such as rascal/rogue) and 
someone may calumniate him of having caused bodily 
harm like maiming the limbs. The muni should (for- 
bear all this) by dispassionate thinking. 


ANNOTATION 43. Dispassionate thinking here means that 
in the event of revilement, beating or mutilation, a muni 
should think on these lines: 
4, The poor fellow must be influenced by evil spirit. 
2. He must be mad, 


3. That person must be arrogant. 
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4. All this must be due to my own past actions, which 
are now coming to the fore. That is why this igno- 
ramus is calling me names, binding me hand and foot, 
or beating me up, 


5. Let me bear these insults. Only by so doing shall the 
sharp edges of my past actions (misdeeds) be 
whittled down, 


vy. UTA sgt afro, fare qfare à 
44.  Egatare annayare abhinnaya, lifikkhamáme parivvae. 
14, Experiencing (the onset of) one or various kinds (of 


rigours), a muni ought to display forbearance and 
cheerfully follow the ascetic path. 


wy. Sp fet, Sp era CTI | 
45. Jeya hiri, je ya ahirimaná. 


45. (A muni ought to remain unaffected by) rigours of an 
embarassing nature(e.g. rigours of nudity)or other- 
wise (rigours of climate, such as excess of cold 
or heat, etc.) (and happily move along the path of 
asceticism). 


v&. fasar ase faeit erg, rer nA afaina i 
48. Cicca savvam visottiyam, phase phase samiyadam - 
sane. 


46. Possessed of Spiritual Experience, a muni should not 
let his mind waver. He should react to all sorts of 
external environment with complete equanimity. 


wo. À A l orfon ert, at Stef erermpranrfemwit : 


47. Ete bho! yagina vuttà, je logamsi anadgamanadham- 
Minos 
47. In the spiritual field, only he is truly called a nude, 


who does not go back to worldly life, after having 
renounced it for good, 


Sw. MET ATT NFA | 


286 AYARO 


48. Ande māmagań dhammam. 
48. The munis who are conversant with the Way of life [ 


have laid down carry out my injunctions (throughout 
their life and observe asceticism), 


ANNOTATION 48, The commentator has interpreted this 
aphorism in two ways: 


(a) Muni should follow the Way of life in accordance with 
my exhortation (ajfia), 


(b) Nothing belongs to me except the disciplined Way of 
life, hence let me carry out the instructions of the 
Tirthankara and follow aright this path. 


However, the traditional interpretation which is more 
prevalent is; "My religion can be practised only if one acts 
according to my commandments. " 


We have translated here the word 'anüe as 'jRA ya' , for 
'mimagam dhammnafn' is in the accusative case. 


YE. UR TATA, TE AAT farri à 
49. Esa uttaravade, iha manavanam viyühite. 


49. This Golden Principle has been laid down for the 
people of the world. 


ANNOTATIONS 47-49. If, after having accepted the ascetic 
way of life, one goes back to his family life, he is said to 
be an !dga mana dharma'. The reason for going back to 
one's family life is inability to forbear various kinds of ri- 
gours and hardships. A person who withstands enticements 
of sensual pleasure, etc., rigours like being up-braided, 
nudism and begging alms, does not return to his family 
life, He becomes what is known as “anfigamana dharma," 
Bhagavan Mahavira laid down the principles of non- 
violence, and forbearance of hardships as the Way of life. 
Only if a person is conversant with it, can he remain com- 
pletely unperturbed by the onset of various hardships; and 
itis only that person who remains. unperturbed by them 
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unto his last breath, can truly lead a life of asceticism. 
The ability to forbear all kinds of hardships and not to re- 
linquish the ascetic way of life, inspite of them is called the 
"Uttaravada" (i.e. The Golden Principle). 

Xo. QAAN F ATA | 

50.  Etthovarae tarh jhosamane, 


50. <A südhaka who abstains from sensual enjoyment 
follows this Golden Principle (Utiarv@da). 


y t. aiies afena, afro fafiag à 
51. Ayanijjam parinnaya, pariyaena vigimcai. 
51. After having known the causes leading to the influx of 


karma, he renders them inoperative by the mode of 
(self-discipline i.e. ascetic life). 


vs. Kenai rafer grfa i 


52. Ihamegesim egacariya hoti. 

52, Some südhus practise solitary asceticism — i.e, they 
take the vow of a wandering recluse. 

43. Thermals gafe gane ARTT, | 

53. Tatthiyaraiyarehim kulehim suddhesande savvesanáe. 


53. They (lead an ascetic life), collecting alms from 
various families after carefully and thoroughly ascer- 
taining its propriety. 


ANNOTATION 53. The term 'sarvegana' implies all ‘rules 
of begging food and eating. A recluse ought to observe 
these rules strictly. 


xv. 8 Agrat ahead à 


54. Se me havi pavivvae. 


54. Sucha wise recluse should keep moving (from vil- 
lage to village). 


wx. giu agam giw i 
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55.  Subbhim aduva dubbhim. 


55. (He should eat whatever food he gets— )be it flavoury, 
or even unsavory, (with the least keenness or resent- 
ment). 


X&. SINT ere Arar + 


56.  Aduva tattha bherava. 

56. Or during the period of sddhand in solitariness (a 
muni should never be daunted by) dreadful (sights and 
sounds around him}. 

xY. TTT "ror feraf à 

97. Pand pine kilesamti, 


57. (He should not be panicky) if a beast of prey fatally 
attacks him. 


xs. & He get At fardeta i 
~fa afa | 
58. Te phase puttho dhiro ahiyasejjasi. 
— Tti bemi. 


58. On confrontation with such untoward circumstances 
(hardships), the courageous muni should patiently 
bear them. 


— I say so. 
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SECTION Ill 


qma seat Taio Uddeso 


sancaafrsataya-ta 
we. ud a ue aami GUT gamar Prset 
fratas | 
Uvagaranapariccayadhuta -padam 
59. Eyam khu muni Syanam say& suakkhāyadhamme vid- 
hutakappe nijjhosaita. 
The Dhuta of the Abandonment of Clothes 


59. A muni who rightly follows this wel-propounded faith? 


1. The literal meaning of the term suakkha@e (skt. Su- 
akhyatah) is "well-propounded." Bhagavan Mahavira 
had propounded the religion of equanimity. It has the 
following characteristics: 


(1) It is nairyatrika~— i.e. itis capable of leading to 
nirvana (i. e. liberation). 

(2) It is satya (i. e. true), for it adopts the relativist 
(or non-absolutist) approach. 


(3) It is saméuddha.(i.e. pure), for it is devoid of 
attachment, aversion and delusion, 


(4) It is pratyutpanna i.e, it is instantaneously cap- 
able of checking the influx of kRarma-particles and 
exhausting the effects of past actions. 


That is why it is qualified as "su-akhyata."' 
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and who leads a life of Dhufa-conduct, abandons (once 
and for all) the use of üddna Y (i.e. clothes). 


go. Tare afe fau, aca vt farge vit ag waqe—afrgnt 
Fact cw gia, qui eena, gi amanina, 
afata, drteata, senfacafh, ateafacarte, 
qfzfgearfa, arsforeafa i 


60. Je acele parivusie, tassa nam bhikkhussa no evam 
bhavai — parijunne me  vatthe  vattham jaissami, 
suttam jaissami, süim jaissfmi, sarhdhissami, sivis- 
sami, ukkasissami,  vokkasissami, parihissami, 
paunissami. 


60, A muni who abides by the vow of nudity is never 
vexed (by ideas like): 


"This cloth of mine is tattered; I will, therefore, have to 
beg a new one. To mend the torn cloth, I shall have to ask 
for thread and needle,I shall have to stitch and/or sew it or 
I shall have to stitch or cut it to size(as the case may be). 
I shall have to wear it or wrap myself with it (and so on and 
80 forth). " 


&3. QT qe qp ASAI querar quía, Aastra 
gifa, arae tfe, deren qf i 


61.  Aduvà tattha parakkamarntam bhujjo acelam tanaphasa 
phusamti, siyaphasá phusamti, teuphasà phusamti, 
damsamasagaphas&á phusarhti, 


61. Or practising nudism,he is often oppressed by pricks 
of grass, the severities of heat and cold, and the 
stings of gad-flies and mosquitoes. 





1. The author of the Curni has interpreted the word @dana 
in the sense of the trio of Knowledge, Perception and 
Conduct, whereas the commentator has _interpreted it 
in the sense of "harm" or clothes. Contextually , 
however, the meaning "clothes" appears to be more 
appropriate, 
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$3. UIT sperat freres enr oferta spat | 
62. Egayare annayare virüvarüve phase ahiyaseti acele, 


62. The nude monk bears hardships of one or various 
sorts. 


&3. WTHd APTA | 
63.  Làghavam agamamane. 
63. He feels lighter in spirit. 


gY. qd à after safe | 


64. Tave se abhisamannagae bhavati. 


64. The practice of nudism by a muni facilitates for him 
the observance of austerities like curtailment of motr 
astic paraphernalia and kaya -klesa penances. 


&X. Hea ATT Afad TAA afaa Sequi Sequru 
TANT TATA | 


65. Jaheyarn bhagavata paveditam tameva abhisamecca 
savvato savvattae Samattameva samabhijaniya. 


65. The ascetic nudism which has been recommended for 
a muni by Bhagavan Mahavira should be interpreted 
in the same sense in which it is meant and it should 
inspire the muni to practise equanimity thoroughly 
(i.e. no one should be despised). 


ANNOTATION 65. Some munis are more scantily clad than 
the others, i.e, the number of clothes possessed by each 
varies. But this does not give them a feeling of hauteur 
towards their brethren. For they realize that all of them 
are disciples of the Tirthankaras. This difference in dis- 
cipline is due to one's individual physical structure and 
temperament. Nevertheless, a muni who conforms to 
nudism does not underestimate or despise another muni 
who is a_non-nudist. 

The Aytira -cila (5/21) records that a muni, accepting 
self-imposed vows with regards to scantiness of clothes, 
should not deem — "These munis labour under false pre- 
sumptions; I do not." On the contrary, he should think in 
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these terms: "We are all practising self-restraint accord- 
ing to the Instruction of the Tirthankara." 

This, in fact, comprises the observance of "samatva" 
(practising equanimity). 


qinemaaqa-qd 

&&. m4 dfe merie faei qearé ararf prm 
afaary rar arfearfand i 

Sariralàghavadhula -padask. 


66. Evam tesim mahaviranam ciraraim puvvaim vasani 
riyamananarh daviyanarh pasa ahiydsiyam. 


The Dhuta of Attenuation of the Body 


66. See! How all these brave and self-disciplined munis 
endured various hardships, having been initiated into 
asceticism during the prime of their life and how 
they adhered all their life to self-restraint. 


&o. arr fea agt wate, qup a naf | 


67. Agayapanpananarn kisá baha bhavamti, payanue ya 
mamSasonie. 


67. The muni who most painstakingly acquires profound 
Scriptural Knowledge, (attenuates his body to such an 
extent that) his arms become lean, with very little 
flesh and blood on his body. 


ANNOTATION 67. During the period of scriptural studies, 
a muni undertakes fasting, dieting or eating non-fat-produc- 
ing food. This leads to emaciatión of his body indicated 
by his lean and thin arms. On account of eating little or 
decalorised food, little nourishment is produced in the body, 
which in its turn is responsible for under-production of 


flesh and blood. Consequently, the body gets emaciated. 
Also, because of constant preoccupation with hard studies, 
the body loses weight. Thus austerities — both external 
and internal- cause attenuation of the body. 

The author of the c5? has pointed out that all the above 
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aphorisms relating to curtailment of belongings are appli- 
cable also to the attenuation of the body, Accordingly, these 
aphorisms (viz. 63, 64 and 65)can be translated thus: 


63, A muni who is absorbed in the acquisition of 
knowledge and practises austerities is blessed 
with the attenuation of the body. 


64, Attenuation of the body facilitates for him the 
practice of fapa@i.e. austerity. 


65. Attenuation of the body which has been recom- 
mended for a muni by Bhagavan Mahavira should 
be interpreted in the same sense in which it is 
meant, and it should inspire the muni to prac- 
tise equanimity thoroughly — no one should be 
despised. 


Thus, the muni observing four-months! fast should not 
despise another muni who has observed only one month's 
fast. Similarly, a muni observing fasts on alternate days 
should not deride one who takes his meals daily. So also, 
should a muni who has made a higher study than another 
refrain from despising him. 

A muni who practises equanimity does not despise 
others, 


qs. fasrfer pez, a erm | 
68. Vissenim kattu, parinnáe. 
68. A muni ought to cut across the chain of vaga and 


dvesa (attachment and aversion) through the discern- 
ment (born of equanimity). 


e vu from ga face fama fer afar 
69. Esa tinne mutte virae viyahie tti bemi. 


69. He (who has cut across the chain of attachment and 
aversion is said to have crossed the ocean of mun- 
dane existence), to be emancipated and to have ceased 
(from worldly activities). I say so. 


294, AYARO 


dangai 
go. Rra fare ia, occafu, eret ace fo frear ? 
Samja madhuta -padat 


70.  Viraya: bhikkhum riyamtam, ciraratosiyam, arati- 
tattha kim vidhárae? 


The Dhuta of Self discipline 


70. Canthe feeling of boredom dampen the enthusiasm 
of such monk who, having been initiated into ascetic 
life for a long while, and having ceased from the 
enjoyment of sensual pleasures, successively pro- 
gresses in the practice of self-discipline ? 


ANNOTATION 70, Weak, wavering, and wayward are the 
senses of man, and unimaginably far-reaching are the re- 
percussions of Delusion. Bizarre, too, are the conse- 
quences of karma. No wonder, therefore, that even a 
wise soul is led astray by all these. 


vg. AAA gT i 
71. Samdhemane samutthie. 


"1.  Conjoining (every moment of his life with righteous- 
ness), and constantly engaged in freeing himself from 
passions, (a true muni is never deterred from follow- 
ing his path by any possible apathy to asceticism). 


ANNOTATION 71. Although a s@dhaka endeavours happily 
to observe self-restraint after having renounced sensual 
pleasures, he may, during the period of his südhanl,be- 
come prone to sensuality arising out of stupor and passions 
which keep rearing up their ugly heads from time to time, 
Nevertheless, a conscientious s@dhaka unifies religion with 
the mainstream of self-realization!. By so doing, he ex- 
periences spiritual ecstasy. 


1. Starting with the development of his conscious judge- 
ment (samyaktva) the s&dhaka voluntarily renounces 
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ws. apr à Zr orit, a à wir anarfor-qafere i 


72. daha se dive asamdine, evam se dhamme @yariya - 
padesie 


72. Just as an island,unthreatened by water, serves (as a 
place of refuge for the passengers of a ship), so also 
does the Religion (i.e. Way of life),laid down by the 
Tirthankara, serve (as the mainstay for the people of 
this world who are bound for the Journey Beyond). 


ANNOTATION 72. The word "diva" can be interpreted in 
two ways, 'divipa '(àsiand) and ' diat (lamp or light or light- 
house). 'Dipa! gives us "light! and 'divipa' gives ‘shelter’ 
or 'refuge'. Each of these two is of two kinds: 


(a) Samdina: In the context of 'island!, the word means 
‘the land which gets flooded with water high tide and be- 
comes dry on ebb’. In the context of ‘lamp! (or light’), it 
denotes 'the lamp which is liable to be extinguished. ' 


(b) Asamdina: In the context of 'island! the word means 
'the land which does not get flooded with water.' In the 
context of 'lamp' or 'light', the word denotes 'perennial 
Sources of light, such as the sun, the moon, various gems, 
eic. 


In the context of religion, 'the Right Knowledge’ (samy- 
abtva) stands for tan island affording refuge’. 





sensual pleasures and endeavours to find happiness in 
self-discipline. During the period of his südhand. 
however, passionate instincts and impulses which might 
have been repressed and relegated to the subconscious, 
may continue to torment him in the form of crude urges 
for sensual pleasures, Nevertheless the alert (apra- 
matta) sddhaka would constantly reinforce the power of 
his reasoning mind and weaken the forces of primal 
urges by systematic practice of meditation. Thus, he 
canalises his aggressive urges into the mainstream of 
self-realization. 


296 AYARO 


Sarhdina Island! is equivalent to 'revocable Right Know- 
ledge', whereas 'Asamdina Island' is equivalent to 'irrevo- 
cable righteousness!, Knowledge is the lamp (or light ). 
Scriptural Knowledge is ‘light that may get dim or extin- 
guished’, while Self-knowledge is 'perennial light’, 

The enthusiasm in ascetic practices of a muni who is 
keen in conjoining Righteousness with life is comparable to 
an asamdina island or lamp. 


93. & 3TOTHESTRTUTT aana agar Ferhat d faa à 


73. Te apavakamkhamüna anativaemáüna daiya mehavino 
pamdiya. 
73. Such munis do not crave for worldly pleasures, and 


never take others' lives. By virtue of these qualities, 
they endear themselves to the world (i.e. win re- 
cognition in religious circles), and are called sages 
illuminated by Knowledge of the Self. 


facraeqa-1e 
ow. Ua Afa aait agr aT À feat | 
Vinayadhuta -padam 


74. Evam tesi bhagavao anutthane jaha se diy&-poe. 
The Dhuia of Humbleness 


74, Just as the young ones of birds {act in accordance 
with the instructions of their parents), so should the 
young disciples abide by the instructions of their 
learned teachers (who are like islands for refuge). 


ANNOTATION 74. When the young of a bird is still in the 
egg and even after being hatched, it keeps getting susten- 
ance from the warmth of parent's feathers. it is fed and 
taught by its parents, until it learns to fly, when it leaves 
them and is on its own. 

The behaviour of a newly initiated muni has been com- 
pared to thebehaviouralpatterns of the young ones of birds. 
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A young disciple remains under the care of his guru, until 
he gains full knowledge and maturity and is able to lead, on 
his own, a life of solitary asceticism. 


ox. Ua d frear fear a xat a eror qetet aE i 
—fer afi i 


75. Evar te sissa@ diyd ya vào ya anupuvvena vàiya. 
—Tti bemi. 


75. Thus, progressively trained, day and night, a dis- 
ciple (becomes ultimately competent to attain the 
Self). 


— I say so. 
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SECTION IV 


^ 
aaea? sear Cauttho Uddeso 


qrerafeeaiaqa-qd 


w&. vd dq fer fara trata, agan gaT Afg WUI- 
arte quermersieg i 


Govavapar icc&yadhuta -padam 


76, 


Evar te siss@ diya ya vao ya, ayupuvvena vaiya tehim 
mahá&virebirh pannànamarhtehir. 


The Dhuta of Abandonment of Conceit 


76. 


(Like the progressive development of the young of 
birds) is the successive progress, day and night, of 
the disciples duly trained by painstaking and wise 


gurus. 


vio. afar qunierqaetew fever saad Grefad anifaafe i 


TT. 


Tesimtie pannanamuvalabbha hice’ uvasamam pharu- 
siyam samádiyarhti. 


Despite having gained the Scriptural Knowledge and 
having learnt the practice of tranquillity from their 
preceptors, some disciples (conceited with knowledge) 
behave rudely i.e. show disrespect for their 
teachers’ speech and style. l 


we. wfererr ama fa arr a ot fe amar | 


78. 


Vasitta batnbhaceramsi &narn 'tarn no! tti mannamana. 
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78. 


Despite leading a life of self-restraint in the care of 
teachers, (they reject) the injunctions (of their pre- 
ceptors) (on the excuse that) they are not the injunc- 
tions (of the Tirthankara). 


wt. Ta qp MT fret aa effacer et ct 


79. 


79. 


rrara d— 
ainia ferassrerenr, mratg fiar eresireraour | 
amkan, meaa uud R N 


Agghāyarn tu socca nisamma samanunna jivissümo 
ege nikkhamma te =, 


Asambhavamla vidajjkamana,kamehim giddhà ajjhova - 
‘vann’ 


Samahimaghayamajhosayamia, satth@rameva pharu- 

sa» vadamti. 
Some disciples, having heard and understood the 
sermons, and having taken up the vow that they would 
lead a life of the highest form of self-discipline, are 
not true to their pledge. Consumed by the fire of 
passion (kasdya), infatuated with sensual delights, 
and stung by the avidity (for grandeur, delicacies, 
and prosperity), they do not adhere to the samadhi 
(i.e. subduing senses and the mind) laid down by the 
Tirthankara. (This is not all). They even flout the 
aufhority of the S8stà (i.e. the T?rihankara), (if the 
Preceptor tries to convince them on something by 
quoting Him). | 


So, ATMA eer, TAT TAT | AAT SNNT | 


80. 


80. 


Silamamia uvasamta, samkhae riyamündi, Asia anu-_ 
vaya mana 


They vilify even the noble who have subdued their 
passions and are wisely painstakingin the observance 
of self-discipline. as ignoble. 


we. fabam aeu wir 
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81. Bitiya mamdassa balaya, 
81. These stupid ones, thereby, compound their folly. 


sy. Pagar ay aaefa  CITTWET FAT- 
afer 


82. Niyattamand vege ayara-goyaramaikkhamti nanabha- 
ttha damsana lisino. i 


82. (Itis a wonder how) such people, vitiated by perver- 
sion of knowledge, defilement of creed and deviation 
from self-discipline, expound (their own) ethics, 


ANNOTATION 82. A südhaha who is perverted in know- 
ledge and faith, arrogantly lauds his own conduct to the 
skies. Disregarding the true touchstone of non-violence 
and self-denial, he recognises only expediency as touch- 
stone of his conduct. 


«3. THAT Ua Afat farerteorrüfar à 
83.  Namamina ege jivitarn vipparinamerhti. 


83. Although dedicated to (the Tirihankava's Instruction 
and the @cdrya's discipline) some munis ruin their 
life (due to overwhelming force of delusion), 


BY. ggr at fragz (a, Sire ETN | 
84. Putthá vege niyattamti, jiviyasseva karamàa. 


84.  Succumbing (to hardships), some s@dhakas abandon 
asceticism in favour of living only a life (of plea- 
sures). 


ax, firea fa Sfx fered wate à 


85. Nikkharntarh pi tesirm dunnikkharntarh bhavati. 


85. The renunciation of those munis (who retraced their 
steps) is rendered vitiated., 


et. Wre-tr ferta g A ATT, go-go afer Ted ft à 


86. Bala - vayanijjá hu te nara, puno -puno jatim paka- 
pperhti. 
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86, They are open to censure even by the laymen, (On 
account of their attachment to sensuality), they are 
born again and again. 


«s. Sr daaar Pag RTT, AERA FAITA | 
87. Ahe sambhavamta viddáyamànà ahamamsi viukkase. 
87. In spite of their being on a lower rung (of knowledge), 


they consider themselves to be learned, and project 
their ego. 


So. Sarat Hea safes i 
88.  Udasige pharusam vadamii. 
88. They speak harshly unto even those who have turned 


(80) neutral to the sense of praise or censure (that 
they have attained total self-effacement). 


Se. Tera aui orgen TTA Tae i l 
89.  Paliyam pagamthe aduv pagamthe atahehir. 


89. They taunt these neutral munis for their past actions 
(of their pre-ascetic period), or use indecent langu- 
age for them, and speak harshly unto them with false 
accusations. 


& e. a ARTA ITOT TFR i 


1- siaa 


90. Tam meh&vi jànijjá dhammam. 


90. (It is only an unrighteous person who behaves in this 
way). That is why it is imperative that a conscien- 
tious sédhaka should know Righteousness. 


&q. Hera) quf Ws ar, ARE, ATTA, ENAT, 
aaa, gere afa SAMA, Ae wey wat, 
TACT 9i ATTY | 


91.  Abammafthi tumarhsi nima b&le, &rarhbhatthi, anu- 
vayamane, hanamane, ghadyamane, hanao yavi saman- 
ujanamane, ghore dhamme udirie, wehai nam aná - 
nae. 
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91. 


AYARO 


(The preceptor admonishes an unrighteous sa@dhaka 
thus:) "You like unrighteousness. You are an igno- 
ramus. You not only indulge yourseif in sinful acts, 
but also support (others who do so). You are a killer 
of living beings, you make others to do so, and 
approve of others doing so. Bhagavàn Mahavira has 


, expounded the Austere Way (of cessation from all in- 


fluxes of karma). But you are neglecting it by trans- 
gressing His Instruction, " 


ex. qa faraon fag faf fer Afir 


92. 
92. 


Esa visanne vitadde viyahite tti bemi. 

One (who neglects the Austere Path) is called "Vis- 
anna" (i.e. embogged by sensual pleasures) and 
"Vitara ' (i.e. a killer of beings). — I say so. 


83. fap wr! oa afenta’fa aera vd GU 
ARTT, 
wrt fare en, wrest a owfevmg ; 


93. 


983. 


reram ages, afaiger genu sau 


'Kimanena bho! janena karissami' tti mannamana- 


evar pege vaitta, 


Mütaram pitaram hicca, natao ya pariggaham. 
Virüya mand samutthde, avihimsa suvvaya damta. 


(Addressing themselves) the sfdhakas say, "O my 
Soul! What have I to do withthese relatives of mine?" 
Thus contemplating, they boldly rcnounce their 
parents, their kith and kin and all their worldly pos- 
sessions. They thus become abstainers from vio- 
lence, observers of perfect asceticism, and subjuga- 
tors of the senses, 


ay. aot qe dt gere feran i 


94. 
94. 


Ahege passa dine uppaie padivayamane. 

(In contrast to these), see those who (lacking courage) 
become wretched and fall from the path of self-dis- 
cipline, 
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RX. qHZT BAT HHT LAAT wate i 

95. Vasatta kayara jana lüsagà bhavamti. 

95. Such cowards who are afflicted with sensuality are 
transgressors (of their ascetic pledges). 


ag. agafa fara grag sra, anafaa annaia i 
86.  Ahamegesim siloe pavae bhavai, "se samanavibbha- 
rote samanavibbharnte, " 


96, Some munis (who flinch from the course of asceti- 
cism), earn notoriety, thus: "These apostate asce- 
tics! " 


tuo. Tasty aa HARTI, WTAE ATA, 
faxarfg afar, effi afat | 


97. Pasahege Samannagaehim asamannagae, namamane~ 
him anamamsne, viratehim avirate, daviehirn adavie. 


97, Differentiate between the fallen monks who do not 
observe the ascetic code with fidelity and those who 
do S0; who are not dedicated to self-discipline, and 
those who are; who have not ceased from enjoyment 
of sexual pleasures and those who have; and, finally, 
who are not affluent with Right Conduct, and those 
who are. 


£z. aaar qíz Hardt fufzqes dit any wur 
quais | 
—fe afa i 
98. Abhisameccá pamdie mehavi nitthiyatthe vire üga- 
menam saya parakkamejjási. 
, — Tti bemi. 


98. Having realised (the consequences of deviation from 
ascetisim), a learned, wise and courageous muni 
blessed with the accomplishment (of the practice of 
self-restraint) should exert himself in tune. with the 
(purport of) Scriptural Exhortations. 


= I say so. 
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SECTION V 
. ^N 
qant sgat Parncamo Uddeso 


fafararqa-a2 


ag. 3 fea aT Pru AT, way aT GIN WT, ANIA aT 
AAR AT, WITTY aT HIATT aT, GNAT FAT 
qam wafa, angar— 
wren gik p Gre, geet ARTET à 


Titikkhadhuta -padam 


99. Se gihesu va gihamtaresu và, gamesu va gamamta~ 
resu va, nagaresu vd, nagaramtaresu và, janavaesu 
va janavayamtaresu va, samtegaiya jana lüsagàá bha- 
vamti, aduv — 


phasá phusamti te phase, puttho virohiyasae, 
The Dhuta of Forbearance 


99. (Moving along)from house to house, village to village, 
town to town, or county to county,({or practising sus- 
pension of all voluntary physical activities), a muni 
encounters man-made hardships, both agreeable 
and disagreeable, or natural hardships, (such as 
excesses of heat and cold, or stings of gadflies and 
mosquitoes, etc.) Assailed (by them) the undaunted 
muni should forbear them. 


aratataqa-ag 
too. wy afaria i 
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Dha mmovadesadhuta -padam 


100. Oe samiyada msane. 


The Dhuta of Sev mons 


100. An unbiased muni commanding Right Perception (or 
Spiritual Experience) (should expatiate upon religion). 


tet. Td Aea oferty TET Tet arfuvi atu, aera 
fase fis. adt | 


101. Dayam logas sa janitta painam padinarh dáhinam udi- 
nam, àikkhe vibhae kitte veyavi. 


101. Keeping in mind compassion to all the living beings 
of the world in all directions — East, West, South, 
North, a muni who has mastered the Scriptures should 
expound (Religion), expatiate upon its various facets 
and laud (i:s beneficial outcome). 


qos. à sfz ar amfgey aT qeqaurtg quae df, 
fazfa, saaa, fani, dafad, avafad, wefad, 
erafaa, srmaafera i 
102. Se utthiesu và aputthiesu và sussUsamanesu pavedae — 
samtim, viratimm, uvasamam, nivvanam, soyaviyam, 
ajjaviyam, maddaviyara, lüghaviyarh, anaivattiyarh. 


102. To all those who are desirous of hearing the sermons, 
albeit they may or may not be prepared to put them 
into practice in their life, a muni should expatiate 
upon the following: Tranquillity, cessation from de~ 
sire, pacification of passions, peace (nirvana), 
freedom from avarice (Sauca), straightforwardness, 
gentleness, curtailment (of possessions) and non- 
violence, 


qo3. goat Tare wear yar athe fremit adfa gat 
RATE femp RATTAAT | 
103. Savvesim pánánam Savvesim bhiiyanam Savvesim ji- 


vanam Savvesim Sattánam anuvii bhikkhü dhamma- 
m&ikkhejjá. 
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103. A monk should discerningly expound the principles of 
religion to all living and sentient beings. 


qox. agia farsa FARTA — A AAT SETHTUSUIT, 
OY TL SITHTGSSIT, TT ag IMTS STATE STATE WEITE 
SITHTCSIT 1 
104. Anuvii bhikkhü dhammam&aikkhamáàne — no attüparmh 
&sáejja,no param àsàejjá, no ann&irh pánáim bhuydim 
jivaim sattim asàaejja. 


104, A monk discerningly expounding the principies of re- 
ligion shou!d neither be an impediment to himself, 
nor to others; nor to any living and sentient beings. 


qot. À AMAT AAA TRAIT ITT uui 
TAT TAM, Het Axia eris c4 F wag wed 
FATA | 

105. Se anasadae anasadamane vujjhamàapünarn pánápam 
bhüyánam jivinarh sattünar, jahā se dive asa dine, 
evam se bhavai saranam mahümuni. 

105. A grest sage who does not cause obstruction of any 
kind to others!, and who does not (deliver such re- 
ligious discourses) which may become the cause of 
violence to living beings and may become the source 
of obtaining his own livlihood, is a great refuge, like 


1. The author of the Cizrgi has explained the word "amüsd- 
damüne', thus: ‘A muni should not propound a religion 
which causes harm to any kind of beings, living or sen- 
tient, The alternate translation suggested by the author 
of the Ciiryi has been adopted in our translation above: 


"Anüsátamünotti taba na kaheti jah panabhüyajivasatta- 
narh &s&yan8 bhavati,appam va,ahava dhammarh kahemto 
na kimci āsādae annam và papam và, jam bhanitam — 
tadattha na kaheti. 


The author of the Vyiti translates it thus- "not causing 
harm to anyone through the instrumentality of another." 
— (Parairanagatayan). 
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an island, unaffected by water for the (marooned 
passengers of a ship), for all living beings who are 
being carried away by the currents (of births and 
deaths). 


ANNOTATION 100-105. A religious preacher must possess 
certain qualifications tested on the touchstone of truth and 
non-violence. In the above paragraphs, the following five 
qualifications have been given; 


(8) Freedom from bias. 

(b) Right Perception. 

(c) Friendliness with all living-beings. 
(d) Mastery of Scriptural Knowledge. 
(e) Not causing hindrance to others, 


According to the Nagarjuna’s redaction of the Scriptures, 
only that muni is competent to expound religious doctrines 
in public who is widely learned and an erudite scholar of 
the Ága mas, is adept in logic and illustration, able to dis- 
course and sermonize, and understands the proprieties of 
time, place and audience. In this context, attention is 
drawn to the aphorism 2/177 (viz. Ke yam purise kam ca 
naye). Preaching for the sake of earning one's livelihood 
is forbidden, 


maraqfeesraua-qa 
qog ta W siu fear, afa sae an, aR 
afzeay i 

Kasayapar iccayadhuta -padam 

106. Evam se utthie thiyappa, anihe acale cale, abahilesse 
pariveae. 

The Dhuta of Freedom from Passions 

106. A muni who has thus risen up for the practice of 
self-discipline, who is absolutely tranquil and staid, 
who does not hold himself back from the fullest exer- 


tion, who remains unvacillated (by rigours and hard- 
ships), who is engaged in giving a vigorous shake-up 
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to the karma and who keeps his instincts attuned 
with self-discipline, should blissfully lead a weli- 
balanced ascetic life (unobstructed by any impedi- 
ments coming in his way). 


qos, ftra eret arn, fefesd afefe i 
107. Sarkkhüya pesalam dhammam, ditthimam parinivvude. 


107. After having known this magnificent Way of life, a 
muni of insight should extinguish (the fire of his sen- 
Suality and passions). 


qos. ater an fet umm i 
108. Tamhá samgam ti pasaha. 


108. Therefore (i.e. for the extinction of sensuality and 
passions), perceive Attachment. 


ANNOTATION 108. The term samga can have three mean- 
ingS — attachment, sensations like sound, etc., and im- 
pediments, 

Attachment can be forsworn by perceiving it. One who 
does not perceive it, cannot forswear it. In the method of 
Ssüdhanà laid down by Bhagavan Mahavira, knowledge and 
perception amount to watchfulness or alertness. Therefore, 
it constitutes an important method of forswearing attach- 
ment. The stronger the Knowledge and Perception, the 
weaker the effects of karma. On the weakening of the 
effects of bay ma, attachment is extinguished by itself, 


qog. mate mizar oar, faamu Sra faa i 


109. Gamthehim gadhiyd nara, visannà kümavippiya. 


109. For persons attached to woridly possessions and 
luxuries, and bogged down (in sensual pleasures), 
sensuality becomes a serious impedimentl, 


135. TET vL amer ort afefarerereur à 


110. Tamhà lühào no parivittasejja. 





1. Vippiyd — Vigghatatti (vighnat&) vippitatti egattha — 
Cürni, p.242. j 
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110. Therefore, a muni should not be weary of self-dis- 
cipline. 


499. srfearir arte aaa aerate gafra afa, Safar 

af ot afefacata, dard a A ow Wni 
ara I 

111. Jassime arambhà savvato savvattáe suparinnaya bha- 
vainti, jesime lusipo no parivittasamti, se vamta ko- 
ham ca manam ca mayarn ca lobham ca. 

111. A muni who completely forswears allthose proclivi- 
ties for violence from which violent people do not 
refrain, eschews all passions like anger, pride, de- 
ceit and avarice, (and thus breaks the fetters of de- 
lusion). 


942. us gee farra fe afin i 


112. Esa tutte viyahite tti bemi. 


112, Such a person (who snaps the shackles of kas@ya) is 
called a 'breaker' (/rotaka). I say so. 


q43. STaea faetare, va anata faarfeu i 
& g mA get ufa gaat pamang, 
HIMATA BAIT BIG, AT TAA | 
l —fa afa | 


113, Kayassa viovüe, esa samgāmasise viydhie 


Se hu para mga me muni, avi hammamane phalagáva - 
yatthi, kālovanite kamtkhejja kalam, j8va sarirabheu. 


— Tti bemi. 


113. (Voluntary and brave) abandonment of the body when 
Death arrives is like fighting on the front line of a 
battle. Only that muni (who is not vanquished in this 
battle. ) fulfils his mission. 


Just as he, on encountering various kinds of hard- 
ships, does riot get perturbed by them, so also should | 
he not feel perturbed (on encountering Death), by 
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virtue of the fact that he has his body attenuated and 
his passion well-curtailed through vigorous external 
and internal austerities, like (the two sides of) a beam 
well-chiselled and evened out. When Death is immi- 
nent, he should allow it to take its own time (rather 
than wish it immediately), until at last the soul is 
separated from the body. 


— I say so, 


ANNOTATION 113. Death is really a battle. One who eomes 
out victorious in the battle is blessed with splendor, where- 
as one who is vanquished is deprived of it. Similarly, a 
sadhaka, engaged in the battle with Death, attains the pin- 
nacle of sadhand, if he boldly remains unattached. On the 
contrary, if he gets defeated in the battle (i.e. if the fear 
and anticipation of Death haunts him), he deviates from the 
path of self-discipline. 


Hence, the author of the Agama has laid down that one 
should not lose his wits, on encountering the Death. But 
for this, one has to be prepared beforehand; one cannot hope 
to escape Delusion at the eleventh hour. This preparation 
consists of attenuation of body and passions. Cf. Sūtra- 
kridnga Sutra, 1/1/30. 


CHAPTER VIII 


EMANCIPATION 


HFA ASAI 


fanieat 


ATTHAMAM AJJHAYANAM 


VIMOKKHO 
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SECTION I 


usar seat Padhamo Udeso 


sanpa fasaa- 


4. & afa- ay SARA aT sei aT GT aT 
STEN XT ATEN a ur PSR Wl Hae araa 
at UIT WTCC I fedes, of grat Aaaf- € 
amar fe ate | 


ATTHAMAM AJJHAYANAM 
VIMOKKHO 


Asamanunnavimokkha -pada m 

l. Se bemi =n samanuypassa! và à asamapunpassa và asar 
nam va panam vä khaimam va saimam va vattharn và 
padiggahará va kafnbalam vá payapumchanam và no 
paejja, no nimamtejja, no kujja veyavadiyain - param 
&dháyamáne tti bemi, 


Avoiding Heretics 


1. Í say: 


A bhiksu should neither offer food, drink, delicacies 
and savoury stuff, clothes, utensils, blankets, and brooms 
to a co-religfonist (apostate) and/or a heretic monk nor 
invite them to accept these, nor give them any service, but 
in doing so, he should always be polite, I say 8o. 





1. Before this, "se bhikkhu" is to be understood. 
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ANNOTATION 1. A san anuifia is a monk whose faith, at- 
tire, deportment etc. can be approved of, and an asa manu - 
jna is just the reverse of a samanujiia. For a Jaina muni, 
another Jaina muni is samanujna, while a heretic muni is 
asamanujna. According to the religious code of conduct 
prescribed for a muni, he is allowed to exchange food, 
drink, etc. with only a sa@dharmika muni(i.e. one belong- 
ing to the same faith). But a sddharmika may also be an 
apostate. A muni can neither give him nor accept from 
him anything. Therefore two adjectives have been used for 
stidhavy mika: 


a) Sambhogika,. and 
b) Samanujna 


— (Nisihajjhayayam, 2/44). 


The s@mbhogika is one with whom the exchange of things 
is permissible in accordance with the code of conduct. The 
samanujria is one with the same deportments. 


The Niditha (15/76-77) prescribes expiation for giving 
food, drink, clothes etc. to a heretic monk, a householder 
or an apostate, 


s. Wb AS ASH _ Ay WT TT aT IEW at GTxH ar 
acy ur feng 4T sat 4T magai ar «femp ot 
afg, faa vit fra, ga fazer fysen faune ard 
RAAT waa Terry, Tee aT, TRAST GT, FNT 
maisi -qi amarar fer af 
2. Dhuvam ceyam janejja = asanam vā pāņam va andis 
mam và sáimam va vattharn vi padiggaharh va kámba- 
lam và payapurnchanam va labhiya no labhiya, bhur- 
jiya no bhurnjiya, pamtham viutta viukamma vibhat- 
tam dhammarh jhosemane samemane palemane, paejja 


và, nimamtejja va, kujja vey&vadiyam — param ana- 
dhayam a ane tti bemi. 


2. (An asamanujsia (a heretic) monk may say to a muniy 
"You should know that food, drink, delicacies and 
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savoury stuff, clothes, utensils, blankets, and brooms 
(are available in our monastery every day). You may 
visit our monastery (to get these if you like). You 
might have obtained your alms or not, and you might 
have had your meals or not, and you may take any 
path — straight or winding, (you would be welcome 
there). You may continue to observe the rules of 
conduct prescribed by your own faith." If, after 
accepting this invitation, a muni happened to go there, 
and was offered a meal or was invited for a meal or 
was offered any service, he should decline and 
should not give the least attention to it. I say so. 


+ 


HAFATATL-VT 
i. Cente amurca wt gii wf, d ag amaA 


HOATAT STAT, WTAETTUTT, SAAT ATT AATA | 


Asammayara ~padam 


3. 


Thamegesim ayara-goyare no sunisamte bhavati, te 
iha ararmbhatthi anuvayamapa hanam ang. ghayamana, 
hanato yavi samanujanamana. 


Improper Conduct 


3. There are some monks who are not well-instructed in 
the discipline of right conduct. They indulge in vio- 
lence (connected with preparation) and endorse such 
actions, Not only do they themselves kill (living 
beings), but they cause others to do so and approve 
of it. 

v. HEAT arfaeuT&afa | 

4, Aduva adinnamiaiyamti. 

4. Or they are guilty of adatia (i.e. the mental attitude 


and the act of taking away things or objects belonging 
to other people, including their life). 


ANNOTATION 4. The taking of life of other beings is 
"adatta". A killer is not only guilty of causing violence to 


316 AYARO 


others but also guilty of stealing (i.e. stealing others! life). 
Violence is directly related to one’s mental attitude,but as 
living beings do not permit others to take their life, adatta 
also refers to beings which are being killed. (Cf. Ayüvo i 


1/57). 
v. agat aaa fasta, ef FET 
qe eim, snp er, 
WEG Ate, TITRE ATT, 
aqeaafad snm, armesrafa etu, 
grèfa a genet ar, 
mamia at àf aT, 
agfa ar sarge aT, 
fadifa at, afaatia ar, 
furcufar ar, aforecfe at i 
5. Aduva váyào viumjamti, tam jahá — 
Atthi loe, natthi loe, 
Dhuve loe, adhuve loe, 
Sàie loe, anàie loe, 
Sapajjavasite loe, apajjavasite loe, 
Sukadetti va, dukkadetti và, 
Kallanetti va, pavetti va, 
Sahutti va, asáhutti va, 
Siddhiti và, asiddhiti va, 
Niraetti va, aniraetti va. 
5. Or they propound (mutually contradictory absolutistic) 
doctrines such as: 


1) (The Realists maintain that) the universe has an 
objective existence, 


2) (The Idealists maintain that) the universe does 
not really exist. 


3) (The Helio-centrists maintain that) the sun does 
not move, 1 





1. Or it may be translated thus — (the Eternalists maintain 
that) the universe is absolutely unchanging. 
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4) (The Geo-centrists maintain that) the sun moves}, 


5) (The Creationists maintain that) the universe has 
a beginning. 
6) (The non-Creationists maintain that) the universe 


is beginningless. 


7) (The Creationists maintain that) the universe has 
an end, 


8) (The non-Creationists maintain that) the universe 
is endless. 


9) (Some philosophers maintain that) "Sukría" (i. e. 
righteousness) exists. 


10) (Some philosophers maintain that) Duskria (i.e. 
unrighteousness) exists. 

11) (Some philosophers maintain thatj Kalyana (i. e. 
virtue) exists. 


12) (Some philosophers maintain that) Pipa (i.e 
vice) exists. 


13) (Some philosophers maintain that) Sadhu (i.e. 
ascetic) exists. 


14) (Some philosophers maintain that) As@dhu (i. e. 
non-ascetic) exists. 


15) (Some philosophers maintain that) Nirvana (i.e. 
complete emancipation) exists. 


16) (Some philosophers maintain that) Nirvana does 
not exist. 


17) (Some philosophers maintain that) hell exists, 


1, Or it may be translated thus — (the non-Eternalists 
maintain that) the universe is changing. 
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18) (Some philosophers maintain that) hell does not 


exist. 

& alia faafeao MRT SFR qupQHTUT | 

6. J aminam vippadivanna mamagam dhammam pannave- 
mana. 


6. Thus while taking for granted mutually contradictory 
dogmas, each one professes and propounds his own 
creed, 


9. qafa AME ARATI | 
7. Etthavi janaha akasmát. 


7. (A muni should not cultivate intimacy with the abso- 
lutists (or extremists). In the event of philosophical 
discussion with them, he should admonish them 
thus —). 


."Try to realize that these absolutistic doctrines 
of yours are not compatible with rationality — they 
are illogical." 


ANNOTATION 7. Both the doctrines — 'the universeis 
real' and 'the universe is unreal! -- exemplify Absolutism. 
Until we accept the concept of reality, we cannot prove that 
of unreality, and vice versa. 

Actually, ’reality' and ‘unreality’ are both relative 
terms. They can respectively be comprehended through 
the point of view of substance and that of the transforma- 
tions of substance. The universe is real with reference to 
substance and unreal with reference to its mutations or 
modifications. 

The 'isms' referred to in the present aphorism are all 
absolutistic in outlook and hence mutually contradictory. 


S. «et ate or qaem, e greet qe rafer | 


8. Evem tesim no suakkhae, no supannatte dhamme bha- 
vati. 
8. The creed professed by such a philosopher, (whose 


views are based on Absolutism and hence are far 
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from being rational or logical) is neither rightly en- 
unciated nor rightly expounded. 


fasti 

&. 8 wee TAA Tafa ATT MPT MAT TAAT | 

Vivega -pada m 

9. Se jaheyam bhagavay& paveditam asupannena janaya 
pasaya. S vi > 

Viveka (Wisdom) 

9. (The monk should explain the Doctrine) as it was 
revealed to Bhagavan Mahavira, through his intuition 


and as it was enunciated and expounded by him with 
the help of Knowledge and Spiritual Experience. 


qo. Heat Tet asm au fa AAA 


10. '"Aduv& gutti vaogoyarassa tti bemi. 


10. (If the muni is not competent enough to explain the 
Doctrine and if the discussion about it is likely to 
result in ill-feelings or animosity), he should with- 
hold his tongue. 


ANNOTATION 10. "Ragadosakaro vido" — Indulgence in 
polemics often ends in animosity. A muni should, there- 
fore, maintain reticence whenever any such eventuality 
arises. 


44. Weed UFAG wm | 
11.  Savvattha sammayam pavam. 


11. Even the use of violence is sanctioned (by all heretic 
schools of thought), 


43. T4 TIZEN | 


12.  Tameva uvaikamma. 


12. A muni should avoid this (violence) (and lead a life 
based on non-violence). 
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43. wa "i fait faenfes c 
13, Esa maham vivege viy&hite. 


13. This has been described as the course of high wis- 
dom. 


ANNOTATION 11-13. 'To lead a life of non-violence is a 
wise course of action! — this is one of the interpretations. 

The Curni and the Commentary have interpreted these 
three aphorisms in a different way, viz. 

If invited by the heretics, a 7uni should say to 
them: "Your creed allows the use of violence involved 
in cooking or getting something cooked; my creed, on 
the other hand, does not allow me to do so, it would 

be wise on my part to avoid violence. " 


qy. frr wr agat Cost ? 
Sw mA Ra ves] eeraa fa go HERAT | 
14. Game và aduvd ranne? 


Neva game neva range dhammamayanaha — paveditam 
mahanena maimaya. 


14, "Where should we practise Religion, in the village or 
in the forest?" 


"You. should know that religious practice has 
nothing to do with the village or the forest," the 
wise Màhana (Bhagavan Mahavira) has propounded 
thus. 


ANNOTATION 14. Some sddhakas believed that religion 
could be practised only in a village,whereas others believed 
that it could be practised in the forest. On being questioned 
by a disciple, the preceptor answered that religion is not 
concerned with either the village or the forest, but with the 
soul. It is always through the soul that one practices re- 
liglon. As a matter of fact, religion is nothing but the 
nature or essence ofthe soul. We find the same idea ex- 
pressed in a different way by Püjyapada Devanandi in the 
following couplet: 

"Grüàmo(a)yranya miti dvedha nivaso nat madar Siam. 

Dygiatmanam nivüsastu viviktaimeva niscalag. " 
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(— Samadhisataka,.73) 


— "A Sad%aka who does not know the soul prefers to 
practise religion either in the village or inthe forest, 
but a Südhaka who knows the soul always remains 
(fixed in) the pure soul. "' 


qs. ara fefe saka, wg xu afar o quss 
agissant | 
15. Jama timi udahiyd, jesu ime ariya sambhujjhamana 
samutthiya. 
15. Persons belonging to three age-groups (can be 
initiated). After being enlightened, the noble ones 


belonging to any one of these three age-groups can 
initiate themselves into ascetic life. 


ANNOTATION 15. Although a man's total life-span of a 
hundred years is divisible into ten different age+groups, the 
three age groups referred to here have been mentioned in 
the context of initiation into ascetic life. The first stage 
extends from the age of 8 years to that of 30 years; the 
second, from 31 years to 60 years; and the third from 61 
years onwards. The bavivrüjakas (one of the schools of 
ascetics, who used to move about) did not initiate persons 
below the age of twenty. The peopie who followed the vedic 
religion used to embrace renunciation in the last stage of 
their life. 

The Buddha did not allow a person below the age of 
twenty to be ordained. (— Vinaya Pitaka, Bhikhhu P&ti- 
mokha, 65). But an adolescent capable of frightening away 
a crow was allowed to become a probationer. (— Vinaya 
Pitaka, Mahüvagga, Mahdskandhaka, 1/3/8). 

But according to the Jaina convention, the age of eligi- 
bility for initiation was just after eight years and a quarter. 


q&. & ferequr qratg srate, aforo à fauifgar i 
16. Je nivvuy& pavehith kammehim, aniyana te viyahiyd. 
16. Those who have ceased to perpetrate actions like 


violence, etc. are called aniddna (free from the bonds 
of attachment and aversion}, 
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wird 

tu. vwd ag fated fearg, ded! asada = ví feara 
Haig ara-aarey Wt 

Ahimsa -pada wh 


17. Uddham aham tiriyam disasu, Savvato savvavamti ca 
nam padiyakkam jivehim kamma-samáarambhe nar. 


A hivisá 


17, Various kinds of acts involving violence or injury to 
living beings are perpetrated in all ways, in all 
directions — upper, lower and lateral. 


ANNOTATION 17. The Buddhist monks did not cook their 
meals themselves, but got them cooked by others. They 
also used to construct monasteries themselves and got 
them constructed by others as well; they used to eat meat 
considering that it was not a sin to do so. 

Some mendicants used to indulge in violence for the sake 
of the'Saigha (i.e. the religious order), and did not con- 
sider it sinful. 

Some mendicants did not do violence to vegetable life. 


Some mendicants did not accept food especially pre- 
pared for them, but drank animate water. 

Some others, however, drank animate water, but did 
not bathe in it. 

The present aphorism refers to these conventions. 


tw. 4 There Agre spa wu cafe afg d$ antag, 
amits A ma de surEWTTSwT, quy Afg 
arei dd arii fa aaar | 


18. Tam par inna ya mehivi neva  Sayam etehirn kaehim 

. darhdaxh samararhbhejja, nevannehim etehirn k&ehim 

darhdarh Samárarhbhzvejja, nevanne etehim kaehim 
dathdarh sam 4rambharhte vi Samanujánejja. 


18. Having discernfully renounced actions involving vio- 
S _ 
lence, the wise sadhaka should not do violence even 
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to the subtle living-beings. And he should also not 
cause others to do so nor should he approve of such 
actions. 


qe. want vate arefe de aariifa, Afa fu ae asa | 


19. J evanne etehim kaehirm darhdam Samáüárarmbharnti, 
tesith pi vayam lajjamo. 


19. We pity those mendicants who do violence to the 
subtle living beings. 


Roa afoma grg ar dE, HU aT se, UD estas 
anria i 
— fer ate | 


20. Tam parinnaya mehāvi tam va darhdam, appam vá 
daridam, no damdabhi darhdarh samararmbhejjasi. 


— Tti bemi. 


20. Having discerningly relinquished actions involving 
violence, the wise sa@dhaka,out of fear of causing vio- 
lence,abstains from inflicting any kind of injury, as 
mentioned before or otherwise, 


— I say so. 
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SECTION If 


atsit sear Bio Uddeso 


antavia- frien- 

29. & Rrra maaa qr, Predva a, fortsa 3T, gags 
ar game ar, apemerrefer ar, ffequfar ar, eaeneifa 
ar, Hareraaaf ar, gear aT afg Fa ageret ei fave 
wawwfaw wera Faas WWvm! AE TT TT 
HET HAT 4T TT WT TER at ATEN GT ed aT 
qfzWrg at Hat AT mei at Ty yas Atay 
aa amen agf ata qued wear enum 
afge agez fW, araegar waferntia, W qe 
qug Arsdat mur ! 


Andácaraniya -oimokkha -padam 


21. Se bhikkhu parakkamejja va, citthejja va, nisiejja va, 
tuyattejja va, susanairfsi va, sunnagararhsi va, giri- 
guhainsi và, rukkhamülamsi vá, kurnbhárayatangarlsi 
và, huratthà và kahim ci viharamanam tam bhikkhum 
uvasamkamittu gahavati buya — "Gusarhto Samana! 
aham khalu tava atthae aSanam va panam va khàáimam 
vā s&imarm va vattham va ‘padiggaham va karhbalarn 
va payapurnchanam va panaim bhüyairh jivaim sattaim 
samarabbha samuddissa kiyam pamiccam acchejjarn 
anisattham abhihadam ahattu cetemi, avasaham va 
samussinomi, se bhurhjaha vaSaha ausarnto Samana! 


Avoiding the Forbidden 


21. A monk may be in any one of the following states: he 
may be on his way to somewhere or he may be stand- 
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22. 


22. 


ing, sitting, or lying in a cemetary, or in a deserted 
bouse, or in a mountain-cave, or under a tree, or in a 
potter's lodge, or he may be rambling about a village. 
(While he may be in any of these states), a hduse- 
holder may corre to him and say, "I am going to pre- 
pare; food, drink delicacies or savoury stuff, or 
clothes, bowls, blankets, or brooms, which involves 
violence to living beings, etc. or I am going to pur- 
chase or borrow or forcibly snatch them from others 
or am going to offer them to you without the perrnis- 
sion of my partner, or I am going to bring them here 
for you. I am going to construct a house to accom- 
modate you. O venerable sir! would you please 
accept these and come to live in the 'said house! ?" 


fep d marie ane qaaa sfsqreea—aredat 
mead ! Mag d aad mafa, vn ag Wow 
ofcarnfa, sqb WW Age Saut aT AMT WT VITE UT 
aed at tet aT emg WT supe AT TAT ST aT UTVITÉ 
sur slag ware qureew qufgen Me TTS apedpest 
afracs afge seem efa, erar aafenfa, 
& fare arse areradt | waet eae | 


Bhikkhu tam gahavatim Samanasarh Savayasam padi- 
yaikkhe — ausamto gāhāvati! no khalu te vayanam ad- 
hami, no khalu te ,vayenam parijanami, jo tumam 
mama atthe aSanam va panarn va kh3imam va sai- 
mam vf, vattham | và padiggaham và. kambalam và 
payapurhchanarh va panáim bhuydim jivaim sattáim 
Samárabbha "Samuddissa kiyarh p&miccam acchejjam 
anisattham abhibadam "ahattu ceesi, ávasaham va 
samussinási se virato fuso gahavatit eyassa akar- 
anae. 


Declining his oher, the monk should say to the honest 
and truthful householder, "Sir, I can neither accept 
nor approve of your offer. You would prepare focd, 
drinks, delicacies, or savoury stuff, or clothes, 
bowls, blankets or brooms, by killing living beings 
etc., or you would buy, borrow or snatch them for 
me, or you would offer them to me without the per- 
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mission of your partner, or would bring them here 
for me. You would construct a house purposively for 
me. But sir! I should abstain from accepting these. 
For me {a Jaina monk) these are taboo. (I regret I 
cannot accept them at a!l). " 


v3. 3r frag Tease ar, Predera ar, fogftussr 37, ques 
aT, qarate at, garnets ar, firfegefer ar, erate 
ay, Buraadfa T, gta ar wets fagrari d frg 
wadefmq magad Tua tere wai ar aT aT 
aren ar area at Wed araferd QT Hae at Tae 
aT mmg YATE Bae Aare amen agfeea FT 
wu fae aes feme afge eeg ug, STqUÉ 
at aygferntta, q fred a esrmra | 


23. 


23. 


Se bhikkhü parakkamejja và, citthejja va, pisiejja vá, 
tuyattejja va, susanamsi va, sünn&gararhsi và, giri- 
guhawnsi VA, rukkhamülamsi và, kuribharayatanamsi 
va, hurattha vá kahimei viharamajam tam bhikkhum 
uvasamkamittu gahavati_ ayagayae pehae asanam và 
panain va khüimarh và saimam vá, vattham va padig- 
gaham va_ kambalam va pàyapurhchanarh va panaim 
bhuyaim jivairh | sattaim sam&arabbha samuddissa ki- 
yam pamiccam acchejjam apisattharn abhihadam 
ahattu ceei, avasaham va samussinati, tarh bhikkhurh 
parighaseurh. 


A monk may be in any one of the following states: he 
may be on his way to somewhere or he may be stand- 
ing, sitting, or lying, in a cemetary, or in a deserted 
house, or in a mountain-cave, or under a tree, or ina 
potter's lodge, or he may be rambling about a village. 
Now, a householder approaches the mendicant to 
offer food, drinks, dainities or savoury Stuff, clothes, 
bowls, blankets or brooms, involving violence tc 
living-beings etc. or having bought, borrowed or 


even snatched them for him; or is offering them to 


him without seeking permission of his partner, or 
has brought them there for him, or has constructed 
a house purposively to accommodate him, deliberately 
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concealing the truth that he does this for feeding and 
accommodating the monk. 


qv. d a fuu Asaga ngae, earren, aofa 


24, 


24. 


ar sf MEA SD AY AAAS AA ATT ATT aT TU 
at WIZH at aren at ace ar feng at eae T UTDW- 
qeu AT WN Ya Wars ware anew ayieee 
aa Thad sae afnaes fage agaz "us, 
arate WT aga, i x Pau cfs AART 
amasa eror fa afit | 


Tam ca phikkhu janeija ~ sahasammaiyae, paravaga- 
ranenam annesith va arhtie socca ayam khalu gahavai 
mama atthie asanam va panam va khaimam và saimam 
va vattharn va padiggahain va karhbalarh va paya- 
pumchaparh và panaim bhityaim jivaim Satt&im sama~ 
rabbha samuddissa klyam pamiccam acchejjam ani- 
8 ittham abhihadam Shattu ceei, avasaharh va Samus- 
sinati, tam ca bhikkhü 'padilehae ‘agametta anavejja 
anasevanae tti bemi. 


Now, if the monk comes to know, either through his 
own intelligence or through a person possessed of 
transcendental knowledge or by hearing from some- 
one else, that the householder has prepared food, 
drink, delicacies, savoury articles, clothes, bowls, 
blankets or brooms, by killing living beings, ete. for 
him; or has bought, borrowed or even snatched them 
for him, is offering them without the permission of 
his partner, or has brought them there from his 
house for him, or has constructed a house to accom- 
modate him, he should tell him (the householder) 
frankly but politely, bearing in mind the injunctions 
of the Agamas (the scriptures), "I regret I cannot 
accept such (food etc. or accommodation). " I say so. 


FEE fus a ag BEI aT aT aT H eR reer wat gafa 


A gat! gmg, aM, feag, Te, Tug, sra, free, 
agang, favreagag— He ete ger rfe i 


328 


25. 


25. 


AYARO 


Bhikkhum ca khalu putthà và aputthá và je ime Shacca 
gamthá  phusarhti — "se harhta! hanaha, khanaha, 
chimdaha, dahaha, pacaha, &lufnpaha, vilumpaha , 
sahasakāreha, vipparàmusaha' ~ te phase dhtro pujtko 
ahiyasae. 


(Some people prepare some food, drink, etc. fora 
monk) with or without consulting him. (The monk 
declines). They (get annoyed with him and) tie him 
hand and foot with a rope. Addressing their servants 
they say, "(Go), and give him a good thrashing, 
(because that rascal of a monk has had so much of 
my money squandered away), tear him to pieces, 
mutilate him, burn him with acids, brand him with 
fire-brand, tear his body with nails, behead him (or 
get him trodden under the foot of an elephant), torture 
him in various ways." On being tortured, a patient 
muni should forbear it with fortitude. 


VL. STENT ALTACE, ceu wp author | svprevu 
ari qA sm | 


26. 


26. 


Aduvá Tyra - goyaramüikkhe, takkiya ga mayelisam. 
Anupuvvena sammar padilehae ayagutte. 


(If the self-controlled muni found the householder and 
his attendants intelligent enough to understand the 
scriptural injunctions), he should explain to them, in 
due order and with due deliberation, his own code of 
conduct, not prescribed elsewhere. 


qe. AAT TET TAART | 


27. 
27. 


Aduvá guttľ vaogoyarassa. 


However (if they are not intelligent enough), he should 
observe silence. 


=. Gate qu vif. aT snper Gp aT Tei 
T SERE AT TaN AT Wed aT iets WT Wan WI a- 
qi ar at esr, A fritrear, si sar arr fai —- 
"vanae fafa 
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28.  Buddhehirh yam paveditam T se samanunne asamapu 
nnassa asanar v& päņar | và kháimafn va sdimam va 
vattbarh va ‘padiggaharh va kambalam va payapumcha- 
nam và no paejja, _ no nimamtejja, no kujjà veyavadi- 
yam — param adhayamane, tti bemi. 


28. The enlightened preceptors have said: 


A samanujüa muni should not give food, drink, 
delicacies and savoury food stuff, clothes, utensils, 
biankets, and brocms to a heretic monk; nor should 
he invite him to take these things, nor render him any 
service; however,he should always be very polite to 
him. I say So. 


QE. SFHRUITOTZ, TTA TAT Aaya — ATH AA Hy 
TAT AT ITM AT BRA ar SEH aT ace ar feg aT 
Bae aT atest aT qnss, forse gear qurateq — 
TÈ ATETAATH | 
—fa afe i 
29.  Dhammamüyünaha, paveiyarh mühanena matimaya — 
samapupge samanunnassa aSanafn vi p3naf va khai- 
mam va sadimam vā vattharn va padiggaham va kam- 


balarn va p&yapurhchanarn va paejjà, nimarhtejjá kujjá 
veyavadiyam — param adhayamane. 


— Tti bemi. 


29. Know well the Right Path shown by the wise Mahana 
(Bhagavan Mahavira): 

A samanujfa muni should give food, drinks, 
dainties, and savoury food stuff, clothes, bowls, 
blankets, and brooms to another samanwujfia muni: 
and invite him to take these things, and render him 
Service, and he should always be polite to him. 


— I say 80. 
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SECTION III 


agat set Taio Uddeso 


qequst-Td 
3o. APSA spre uit, equitem quas i 
Pavvajja -pada m 


30.  Majjhimenam vayasa ege. sambujjhamand samutthita. 


Initiation info Ascetic Life 


30, Some persons achieve enlightenment in the middle 
age and get initiated into ascetic life. 


ANNOTATION 30. Initiation could take place at an early 
age or inold age. But mostly it used to take place in the 
middle age. Most of the romantic indulgence in the plea- 
sures of sex is over by this time. Therefore, a middle 
aged initiate can Stick to ascetic life happily. He becomes 
wiser also. That is why middle age has been mentioned 
bere. Most of the Ganadharas were initiated in their 
middle age. Even Bhagavan Mahávira embraced renuncia- 
tion after crossing the early stage of his life. 


334. aten ag rat difear frer | 
afaarg ate, enfeafa waka i 


31.  Soccd vai mehavi pashdiydnarh nisámiyd. 
'Samiyüe dhamme, Griehim pavodite. 


31. "The religion expounded by the Tirthankavas have 
asserted that dharma (i.e. righteousness) subsists 
in equanimity." — Having heard this told by the pre- 
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ceptors and having absorbed it correctly, wise people 
who have become enlightened by the Tirthankaras 
(get initiated into ascetic life in middle age. )} 


ANNOTATION 31. Enlightened persons are of three kinds; 
a) Self-enlightened — Svayam -sarhbuddha. 
b) Suddenly enlightened (by an impulse or an event)— 
(Pratyekabuddha). P 
c) Enlightened by the Tirthankara — Buddha -bodhita. 


The present aphorism refers to the last one. 


ama fermg-vd 


az. S aage afaa safeargamn vip afar 
gad aari sw vi AHS i 


Apariggaha -pada m 


32. Te anavakamkhamána anativaemana apariggahamana 
. x. e = e - i " 
no pariggahávarnti savvüvarhti ca nam logarhsi. 


Abandonment of Possessiveness by Ascetics 


32. Remaining unattached to sensual pleasures, avoiding 
killing living beings and abandoning possessiveness, 
they practise non-violence and non-possessiveness 
everywhere. 

ai. firgra ae arg, ur Bre agea, ux us aay 

faafgs à 

33.  Nihdya damdam panehir, p&varh kammar akuvva- 
máne, esa mahath agarhthe viyahie. 

33. One, who is non-violently compassionate towards all 
living beings and does not act sinfully, is called a 


great agvantha (i.e. absolutely unfettered by worldly 
Snares). 


1. Cf. 5/40. 
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MAY I-TW 
3v. ara qfare Jan saat way sp TSA | 
Aharaheu-padar 


34. Oe jutimassa kheyanne uvaváyam cavayam ca pacca. 
The Purpose of Monk's Nourishment 


34. A monk who has no attachment and is acquainted with 
the essence of spiritual discipline, having known birth 
and death, (should contemplate the mortality of the 
body). 


ax. ABTA 2g, qfcag-qeiqu i 


35.  Aharovacaya deha, parisaha ~pabhamgura. 


35. Thebody becomes corpulent by eating, and it becomes 
emaciated by hardships. 


a&. Ween afedfaufg afxfrerrasteiig à 

36.  Pásahege savvirndiehim parigilayamánehim. 

36. Think, how some monks lose the strength of their 
sense-organs (because of under-nourishment). 


ge. NT m Wax d 
37. Oe dayar dayai. 


37. (Despite hunger and thirst) a muni who has no attach- 
ment duly observes self-control and compassion 
towards living beings. 


ANNOTATIONS 34-37. Now, if the body is mortal, the 
question arises as to why a muni should take food at ali. 
To illustrate this point, the author of the Scriptures has 
pointed out: The sustenance of the human body is essen- 
tiai for liberation, and food is essential for the sustenance 
of the body. 'Therefore, the intake of (nutritious) food 
cannot be prohibited for a muni. But at the same time, the 
observance of non-violence is a must for the procurement 
of food. 
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ac. Sr afama auo | 
38. Je sannihana- Satthassa kheyanne. 


38. One who is conversant with the sinfulness conse- 
quent to the storing or hoarding (of food) (does not 
Store or hoard food to avoid evils like violence). 


at. 3 frag sree seo saw] aa fargo arao 
afte AAATATT PASTE aafsm} | 
39. Se bhikkhu kalanne balappe mayanne khapappe vipa- 


yanne samayanne pariggaharh amamayam4pe kalenut- 
thai apadinne. 


39. A monk should be conversant with the following: 


the right time (for procuring alms} 

the strength (for wandering about for alms); 

the measure (of warranted food); 

the opportune moment (for collecting alms); 

the code of conduct (the prescribed manner in 
which alms are procured); and 

the Scriptures. 


He should have no attachment to possessions. 

He should perform the right ritual at the right moment, 
and should be free from likes and dislikes for particular 
kinds of food. ! 


ANNOTATIONS 38-39. The authors of the Curpi and the 
Vrtti (commentary) have interpreted the word sanpihàüna 
(skt. sannidhána) as karma;but it sounds rather out of 
context. Actually, it should be "the storing or hoarding of 
food articles, etc." In the fifth section (aphs. 104-111) of 
the Second Chapter (viz. Subjugation of Worldliness), this 
topic has been discussed at length. Here we find an abstract 
of the same. 


Yo. eat Bear AATF | 
40.  Duhao chetta niyai. 


1. Cf. 2/110. 
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40. 


AYARO 


Having broken the shackles of both (attachment and 
aversion), he leads a disciplined life. 


aurfot-storertqat 


Y4. 


d fem Aaaa Aa- gafas areas 
qn —arsdat «rer! A ag A areca sortea ?” 
‘great mare ! Waa aA mae seared | 
Aree aga wa uf afenfaars wp np 
acai sperm d Fears at Tee WT, WW 
RATATAT AT TUA arafa AT TAM TAT 1” 


Agani-asevana -padam 


41. 


Tarh bhikkhum siy aphása-parivevamana- gayam uva- 
samkamittu gahavai _buya — ' 'Ausamto samana! no 
khalu te gamadhamma uvvahamti?"' 


" Áusamto gahavai! no khalu mama gamadhamma 
uvvahamti. Siyaphasam no khalu aham sare aemi 
ahiyasittae, No khalu me “kappati aganikayam ujja- 
lettae va pajjalettae va, k&yarh ayavettae và payavettae 
và annesim vá vayanao. 


Forswearing ihe Use of Five 


41. 


A householder may approach a monk, who is shiver- 
ing with cold, and say to him, "O venerable Sramana! 
are you suffering from sexual excitment?" "Oh, no! 
sir! not in the least. It is cold, not cupidity, which 
makes me shiver." 


— ("Why don't you burn fire, then?'') 


— "I can neither kindle fire myself, in order to ward 
off cold,nor can I accept invitation by others to make 
use of the fire lit by them te keep my body warm and 
comfortable. " 
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¥2. fama mu «een To afar see "Vert 
art amass at Wurde ur, d cp freq fege 

AMAA AMISH STETERIT. | 
—fa af i 


42. Siyà Se evam vadamtassa paro aganikayam ujjaletta 
pajjaletta kayam ayavejja va payavejja và, tam ca 
bhikkhu padilehae agametta anavejja anasevanae. 


— Tti bemi, 


42. Despite the monk's refusal, if the householder were 
to light fire to warm up the former's (shivering) 
body, the monk, bearing in mind the instructions of 
the Agamas, should politely but firmly say, "I am 
sorry, I cannot avail myself of the warmth of the fire 
{as it entails injury and violence to the living beings 
embodied in the fire). " 


-== I Say so. 


336 


SECTION IV 


age seul Cauttho Uddeso 


gamren-fariirer-rd 

va. & frag faf erg afaa arnoredifg, qud vb 
Ue Ta fq — weed aed SETA i 

Uvagarana -vimokkha -padam 


43. Je bhikkhuü tihim vatthehim parivusite paya-cautt- 
hehirh, tassa nam no evam bhavati — cauttharn 
vattham jaissàmi. 


The Relinquishment of Clothes 


43. A monk who abides by the vow of possessing only 
three pieces of cloth and a bowl does not desire to 
beg for a fourth piece of cloth. 


ANNOTATION 43. A monk is allowed to keep in his 
possession at the most three pieces of cloth out of which 
two should be cotton and one woollen, The method of over-. 
Spreading them is as follows: 

At first a cotton cloth should be draped (wrapped 
around one's body). If this is not enough to keep cold out, 
the second cotton cloth should be overlaid. If this too fails 
to protect one from cold, then in that case the remaining 
woolien cloth should be worn. The convention has been that 
the woollen cloth is the last to be worn. 


v. 8 arerférssrTd arg TOFT | 


44. Se ahesanijjaim vattháirh jaejja. 
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44. He should beg for those clothes only which have been 
prescribed for a monk in his discipline. 


v. sraTafesrfgaá seme ASAT | 
45,  Ahapariggabiyaim vatthairh dhàrejjà. 
45. He should put on clothes in the same state in which 


they are given to him i.e. without altering or modi- 
fying them in any way. 


C&T ANTS, VIT USAT, UIT STU-CuTE ACTS ATRIA 1 


46. No dhoejja, no raejja. no dhoya-rattaim vatthaim 
dharejja- 


46. He should neither wash nor dye them. Nor should he 
put on clothes which have been washed clean and 
dyed. 


ANNOTATION 48. This aphorism explains why clothes 
should be wori in the same condition in which they have 
been given. But, the monks have been advised against the 
washing and dying of clothes which are worn with a view to 
beautifying the body. (Cf. Nisihajj hayanath, 16/154). 


vio. STIEG SPRHTUE MAT | 
47,  Apaliurhcamüne gimarhtaresu. 


47. While moving from village to village, he should not 
try to hide any of his clothes, 


Ya. Safer | 


48. Omacelie, 


48. He should be an avama -celika (i.e. scantily clad) — 
he should always wear very few (and extremely ordi- 
nary and simple) clothes. 


ANNOTATION 48. The word 'avama' is interpretable from 
two points of view: number and size. From the point of 
view of number, a person who keeps three clothes on, is an 





1. The code for begging clothes is fourfold (Cf. Áyáva - 
Culd, 5/16-21). 
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avama-celika (i.e. scantily clad), From the latter point 
of view, an avama -celika is one who is clad in clothing 
which is two rainis long (equivalent to the distance from the 
closed fist to the shoulders) and as much wide as the dis- 
tance between the knees and the waist(Cf. Nidifhabhdsya, 
16/39/verse 5789). 


ve. Ug a erue arate | 
49. Eyam khu vatthadharissa samaggiyam. 


49. These are the belongings of a monk allowed to keep 
clothes. 


Xo. sg qw T4 Tiss saaan a gaa, fred feat, 
srafxspsrg acre TIA, sud ege qure 
fair 


50. Aba puna evar jànejjà — uvàikkarhte khalu hemamte, 
gimhe padivanne, ` ahaparijunnaim vatthaim parittha- 
vejja ahaparijuonaim vatthaim paritthavetta — 


50. A monk should realize that winter is now over, and 
summer has set in, It is, therefore, incumbent on 
him that he should discard worn out clothes. After 
having done so, — 

2q. AZAT ATS | 


51. Aduva samtaruttare. 


51. Either he should put on an inner clothing (made of 
cotton) and an outer one (made of wool), 


XQ. AZAT WTATS | 
52. | Aduvà egasáde. 
52, Or he should be clad in only one clothing, 


43. STENT TA | 
53. Aduvd acele. 


53. Or he should divest himself of all clothings (i.e. 
become an acela). 
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ANNOTATIONS 50-53. The order of relinquishing the 
clothes at the end of winter is as follows; 

If all the three clothes have become worn out, and are 
not fit enough to be worn during the next winter, they should 
be discarded. For eight months, no clothes should be 
draped round. 

If, by any chance, clothings are difficult to obtain till 
the next winter, only the most worn out robes should be 
given up and the rest kept with him, but not used. 

If one of the three robes is more worn out, it should be 
discarded, and the remaining two kept. 

If the two robes out of three are very much worn out, the 
two should be disposed of and the remaining one kept. 

If all the three are very old, they should all be given up. 


y. aafaa ANART | 
54.  Làghaviyarh &gamamáne. 
54.  Constantly bearing in mind (the ideal of) minimum 


possession,(the monk should gradually abandon his 
clothes). 


Vu. ad gp arare. wale | 


55. Tave se abhisamannagae bhavati. 


59. A monk who keeps the minimum of clothes gets the 
(double) benefit of observing austerities(— curtail- 
ment of clothes and enduring physical hardships). 


yg WE Tay Wafad, dina afwatear aeqal wara 
arada uufersrrfarar | 


56.  Jameyarn bhagavaya paveditam, tameva abhisameccá 
Savvato savvattae samattameva samabhijaniya. 


56. The scantiness of clothes (for the practice of asceti- 
cism) which has been recommended for a monk by 
Bhagav an. Mahavira should be interpreted in the same 
sense, in which it is meant, and it should inspire the 
muni to practise equanimity thoroughly ( i.e. nobody 
shouid be despised)!. 





1. Cf. 6/65. 
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sxre- fari rer-qd 


wo. sped vi fagen ux wafa Luz uter sif, qveragufa 
dana sfaarfreru, X agi Se4qATHeTDTT-TUSITUPVÉ 
HATA FZ SPPNITU SITZ d 

Sav ira -vimohkkha -pada m 


57. Jassa nain bhikkhuss: evarn bhavati — puttho khalu 
ahamafnsi, n&lamahamarhsi siyaphüsarh ahiyasittae, 
Se vasumam sSavva-Samannagaya- pannánenarh ap- 
panenam kei akaranae Butte. 


Abandonment of Body 


57. A monk may find "J am being (unwillingly) seduced 
(by a woman) and (I feel that) this enticing rigour is 
overwhelming me"; only a well-disciplined monk 
would,by his fuil conscious reasoning and entire will- 
power, subjugate his arising passions and thus save 
himself from sinful indulgence!, 


ANNOTATION 57. Out of the 22 rigours (par ísahás), 

"woman" and ' "yearning for being praised" are considered 
to be the two "gita parigaha' '(i.e. cooling rigour) and the 
rest twenty rigours are “usna parisaha" (i.e. scorching 
rigour), (vide, Acardiga Niryukti, 3] verse 202), In the con- 
text of this aphorism, the word "sita sparsa" could be 
interpreted as !sbyT-pavisaha"' (i.e. rigours pertaining to 
the fair sex or "the enjoyment of sexual pleasures, ") 


c. aafe g at rei, HAY feared i 
58.  Tavassino hu lam seyam, jamege vihamaie. 


58. (In the eventof being unwillingly seduced by a woman) 
for an austere monk death by hanging himself is bene- 
ficial (rather than yielding to her). Such a course 
Should be adopted by a chaste and pure monk. 


XE. anfa aeg HTH CATT t 


1. Cf. 5/3/55. 
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59. Tatthavi tassa kalapariyae. 


59. Such an act is not (to be branded) miserable aud un- 
timely death. 


go. à fa aca faafaa | 


60. Se vi tattha viamtikdrae. 


60. Such an end may even lead to the attainment of final 
emancipation (from bonds) (i.e, total annihilation 
kay ma). 


sq. aad fingri fit, ag, erm, furere, ermprfard | 
—feata i 


61. Iecetarh vimoh&yatagam hiyam, suhafn, khamar, 
pisseyasarh ánugaàmiyarn. 
— Tti bemi. 


61. Such a death is a peaceful haven for all those monks 
who are totally free from the craving for life. It is 
beneficial and conducive to happiness; it is timely 
(i.e. justified under the circumstances) salutary 
(i.e. leading to beatitud ) and proves to be of great 
assistance in the Journey Beyond. 


-- I Say 60. 


ANNOTATIONS 57-61. When a monk goes for alms, his 
own relatives may try to persuade him to stay with them, 
or if he visited another family, some woman of that family 
getting enamoured of him, tries to seduce him into living 
with her. Confronted with such a predicament, what should 
a "nuni do ? This has been discussed by the author of the 
Scriptures in the present discourse. 

Ending one's own life is of two kinds: (a) bala -marapa — 
suicide committed due to irrational impulses, and (b) pandita 
maraga = the one committed by conscious judgement. 
Vehünasa (i.e. committing suicide by hanging etc.) falls 
in the former category. Ana£fana (i.e. undertaking fast 
unto death) exemplifies the latter (vide, Bhagavati Sutra 
2/49). But how can a monk practise anaana in such an 
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emergency as above? Vehdnasa death has been prescribed 
and approved of in such ¢ircumstances, for the sake of 
keeping the monk's chastity intact. Therefore it is not 
instance of bala -marana, 

The author of the Curni cites an interesting case of a 
monk who finds himself locked in a room in which he dis- 
covers, to his utter dismay, his former wife introduced in 
it by his relatives. He is unable to come out of it. Now, 
the woman tries to seduce him. He should then pretend to 
be a dead man by suppressing his breath. As soon as he 
finds a suitable opportunity, he should try to pretend to put 
a noose around his neck. If, then, the woman takes pity on 
him and asks him to leave rather than commit suicide, he 
should come out of the room. If, however, the woman 
continues her advances, he should hang himself to death. 
To be forced to commit suicide inthis way is not deemed to 
"bala -mavrana". This has been approved of by Bhagavan 
Mahavira. 
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SECTION V 


quut seat Pamcamo Uddeso 


vene -faeitaet-nd 
&s. 9r fere ate aafe afad naag, acai vi uu 
yafaa ed Taen N | 
Uvagarana -vimokkha +pada i 
62. Je bhikkhü dohim vatthehirn parivusite páyataiehim, 
tassanam no evam bhavati — taiyarn vattham jdissami. 
The Relinquishment of Clothes 
62. A monk who abides by the vow of possessing only two 


pieces of cloth and a bowl does not desire to beg for 
a third piece. 


&3. 8 sr UT wWTE FM TITS | 
63. Se ahesanijjairh vatthairn jàejjà. 


63. He should beg for only those clothes which have been 
prescribed for a monk in his discipline. 


ay. sra omfguté qedrg Stvsw i 
64.  Ah&pariggahiySim vatth&im dharejja. 
64. He should put on clothes in the same state in which 


they are given to him i.e. without altering or modi- 
fying them in any way. 


&x. OT t TSST, wi] TUT, A A-E GKCUWTE TFT | 
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65. No dhoejja no raejjā, no dhoya-ratt8ith vatthaim 
dharejja. 

65. He should neither wash nor dye them. Nor shoule he 
put on clothes which have been washed clean and 
dyed. 


Qk. TOTS mt RIS | 
66.  Apaliurhcamáne gámarhtaresu, 


66, While moving from village to village, he should not 
try to hide any of his clothes. 


Rio. HATA AT à 
67.  Omacelie. 
67. | He should be an avama-celika ( i.e. scantily clad) — 


he should always wear very few (and extremely 
ordinary and simple) clothes. 
&s. Ua @ qe faaea amatum i 
68.  Eyarh khu tassa bhikkhussa sámaggiyam. 
68. These are the belongings of a monk allowed to keep 
clothes. 
$4. HE qp UA AMISH —sareaHa up BAA, fem feaa, 
serge eur gisar, aE avare 
afgaat- 


69. Aha puna evarh janejja — uvüikkamte khalu hemarnte, 
gimhe pagivanne,' ahaparijunnaim vatthaizh parittha- 
vejja, ahaparijunnaim vatthaizh paritthavettd — ' 


69. A monk shou!d realize that winter is now over, and 
summer has set in. It is, therefore, incumbent on 
him that he should discard worn out clothes. After 
having done so, — 


oe. AFAT TIT | 

70. Aduva egasáde. 

70. Hither he should be clad in only one clothing. 
wq. gaT SITIS | 
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71. Aduva acele. 

71. Or he should divest himself of all clothings (i.e. 
become an acela). 

9. afad AAAI | 


72.  L&ghaviyarh agamamane. 


72. Constantly bearing in mind (the ideal of) minimum 
possession, (the monk should gradually abandon his 
clothes). 


v3. Ta à afanane safa 1 
73. Tave se abhisamannigae bhavati. 


73. A monk who keeps the minimum of clothes, gets the 
(double) benefit of observing austerities (— curtail- 
ment of ciothes and ' büvaklesa' ~~ enduring physical 
hardships}. 


ww. WAY aaa Tafed, dip aade eqq! equum 
Wee sferenforar | 


14.  Jameyam bhagavatá paveditarh, tameva abhisamecc 
savvato savvattae samattameva samabhijaniya. 


74. The scantiness of clothes (for the practice of asceti- 
cism) which has been recommended for a monk by 
Bhagavan Mahavira should be interpreted in the same 
sense in which itis meant and it should inspire the 
muni to practise equanimity thoroughly (i.e. nobody 
should be despised)l. 


farea rarafeovrr-ad 

ox. Ser aae uu wafa—qat saat gafa, IA- 
agafa figacdaat farama a-n” 4 oF 
Wages TÀ afge TIT AT TM aT TW aT UTEH AT 
AES TATEN, È THATS SETSPTUSSIT “arsaay | UTTET- 
dr! wag a agg efus wet ar ot ar ara 
QT STE IT MTA AT, TTT T, AUT aT Temm i" 


1. cf, 6/65. 
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Gilanassa bhattapar inna -padam 


75. Jassa nam bhikkhussa evam bhavati — "Puttho abalo 
ahamamsi, nalamahamamsi giharhtara-sarhkamanarh 
bhikkhayariya- gamanáe" se evam vadarhtassa paro 
abhihadam asanarh vá Panam vá khaimarn va sáimam 
và, Shattu dalaejjá, se puvvàmeva Sloejja "Ausamto! 
Gahavati! no khalu me kappai abhihade asane vá pane 
va khaime va saime va bhottae va, payae và, anne va, 


eyappagare, " 
Abandonment of Food by an Ailing Monk 


75. If a monk felt that he was too weak (on account of ill- 
ness) to go begging from door to door, and if a house- 
holder brought food, drink, delicacies, and Savoury 
foodstuff, from his own house and offered them to 
him, the monk should, after deliberation (over the 
nature of transgression), say, "Sir! Iam afraid I 
can't accept this food, or drink, etc." Similarly, he 
Should (forbid the bouseholder to offer him) any other 
food etc. leading to other (transgression of the rules 
of begging food). 


Qaresaqncy-qz 


w&. Hea Param sui quep- sd a «ep gfe aT- 
fewsr3fg, fran areng, afe agire sz. 
mist Wafer wrfafssreerfa (eg ar fa eg afanat 
aera, stereo frame, afaa agfa 
Hol Saas FUME | 


Veyavaccapakappa -padam 


76. Jassa nam bhikkhussa ayam pagappe ~ aharh ca khalu 
paginnatto apadipnattehirh, gilapo agilanehim, abhi- 
karhkha sahammiehith kiramanpam veyavadiyam säti- 
jjissami. Aham va vi khału apadinnatto paginnattassa, 
agilano gilánassa, abhikarhkha “shhammiassa kujjà 
veyavadiyam karanae. 
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Rules for Service 


76, 


A monk may resolve, 'I am sick and my fellow 
ascetics are ali right. They have offered their un- 
conditional services to me, Although I have not called 
for such services, I shall accept them,because they 
are offering them with a view to purifying themselves 
from karmic contamination." 


Or, he may resolve: 


"My fellow ascetics are sick andI am all right. I 
have offered my unconditional services to them with 
a view to purifying myself from k@rmic contamina- 
tion for the sake of mutual obligation. " 


wi. sTgzz TR amean, ses c. afafa, 


137. 


77. 


TET TAM anaa, ares aot erfateseurfa, 
HSE THT Tt ATVI, Aes A ría serena, 
CES TROY vr Stores rt, ASS a MT ATA sper | 


hattu painnam anakkhessami, &hadam ca sátijjis- 
sami. 

Ahattu painnam anakkhessami, Shadam ca no satijjis- 
sami. 

Ahattu painnam no ánakkhess&mi, ahadarh ca s&tijjis- 
sami. 

Ahattu paipnam no anakkhessami, ahadam ca no sátij- 
jisami. 

A monk may take a vow;"'I Shall bring food, etc. (for 
fellow-ascetics) and also accept what (they) bring for 


yt 


me. Or 
"I shall bring food, etc. (for them), but 1 shall not 
accept the stuff brought (by them). " 

Or 
"I shall not bring food, etc. (for the fellow ascetics) 
but accept the stuff brought (by them). '' 

Or 
"I shall neither bring food, etc. (for the fellow asce- 
tics) nor accept the same brought (by them). " 
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(The monk should thus honour and abide by his 
vow. When senility makes his knees totter, the monk 
should embrace tranquil death (saméadhi-marana) 
through observing fast unto death ( i.e. anaana) 
known as "bhakta-pratyakhyana" ( i.e. abandonment 
of food). 


es. afai STHTHTRTSI | 
78.  Làghaviyam Bgamamaàne. 


78, Constantly bearing in mind (the ideal of) minimum 
possession, (the monk should gradually abandon his 


clothes). 
wg. ed a ahaa safa | 
79, Tave se abhisamannagae bhavati. 


79. A monk who keeps the minimum of clothes gets the 
(double) benefit of observing the austerities (— cur- 
tailment of clothes and enduring physical hardships}, 


«o. wig waa TAfad, ra aaen geal edu 
uera gafan i 


80. Jameyam bhagavatà paveditam tameva abhisameccd 
Savvato Savvattde samattameva samabhijahiya. 


80.  Scantiness of clothes (for the practice of asceticism) 
which has been recommended for a monk by Bhagavan 
Mahavira should be interpreted in the same sense in 
which it is meant, and it should inspire the muni to 
practise equanimity thoroughly (i.e. nobody should 
be despised)!. 

«4. T4 i agafada art qafzsmep we fau 

81. Evam se ahakittiyameva dhammam samahijanamane 
Samte virate susamahitalese. 


81. Knowing and practising thus the code of conduct laid 
down by the Tirthankaras, a monk should become 
absolutely placid and abstinent from sin, and dis- 


1Ct. 6/65. 
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cipline his consciousness by extremely composed 
train of thoughts (le$yd). 


a3. qafa t Rea ATT à 
82.  Tatthavi tassa kalapariyae. 


82. (If a monk in the state of illness, abiding by the code 
of conduct and his own resolution, breathes his last), 
it is not to be branded miserable and untimely death, 


&3. a ae faafaare 1 

83. Se tattha viamtik&rae. 

83. Such an end may even lead to the attainment of final 
emancipation (from bonds) {i.e. total annihilation of 


kay ma). 
ax. goad faneri fer, gë, aa, rerai, aprii | 
—fa aft: 
84. Iccetam  vimoháyatanarh hiyam, suham, khamar, 
nisseyasam, anugamiyam. 
— Tti bemi. 


84. Such a death is a peaceful haven for all those monks 
who are totally free from the craving for life. It is 
beneficial and conducive to happiness; it is timely 
(i.e. justified under the circumstances) salutary 
(i.e. leading to beatitude) and proves to be of great 
assistance in the Journey Beyond. 


— I say so. 
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SECTION VI 


Baal Seat Chattho Uddeso 


aqro- Dried 


oy. Sp fea ur «crop afafa mafaa, qeu TT Ct 
wag -fagi aed sees | 


Uvagavana -vimokkha -padam 


85. Je bhikkhu egena vatthena parivusite payabiiena, tassa 
no evam bhavai — biiyam vattham jáissámi. 


Abandonment of Clothes 


85. A monk who abides by the vow of possessing only one 
piece of cloth and a bowl, does not desire to beg for 
a second piece, 


ot. 8 agafi sexi ASAT | 

86. Se ahesanijjam vattham j&ejjà. 

86. He should beg for that cloth only which has been 
prescribed for a monk in his discipline. 

es. agf anfga seg arte | 

87.  Ahapariggahiyam vatthart. dharejja. 


87. He should put on the cloth in the same state in which 
it is given to him i.e. without altering or modifying 
atin any way. 


ga. WT USAT, TY MUSH, OT gu ver aer Tis 1 


88. No dhoejia, no raejja, no dhoya-rattam vattharh dhá- 
rejja. 
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88. He should neither wash nor dye it. Nor should he 
put on cloth which has been washed clean and dyed, 


Sk. sued THIS] sS | 
89.  Apaliumcamáne gámartaresu. 


89. While moving from village to village, he should not 
iry to hide his cloth. 


&o. APT | 
90, Omacelie. 


90. He should be an avama -celika (i.e. scantily clad) — 
he should always wear an extremely ordinary and 
simple cloth. 


&4. vi | aematfcar afon i 
91. Eyam khu vatthadhárissa sámaggiyam. 
91. These are the belongings of a monk allowed to keep 
cloth. 
ES. As WH Wd amiat —S4T2340 Gay saa, free fear, 
sarifeguui aca feris, srerafespovi aed fegar — 
92. Aha pupa evam janejjà — uvaikkamte khalu hemamte, 


gimhe padivanne, ahaparijunnam vattham paritthave} 
ja, aháparijunnam vattham ‘paritthavetta — 


92. A monk should realize that winter is now over, and 
summer has set in. It is, therefore, incumbent on 
him that he should discard worn out cloth. After 
having done so, ~ 

&3. Heat TAF | 


93. Aduva acele, 


93. He should divest himself of his clothing (i.e. become 
an acela). 


ey. arafa ATTAR | 


94. Laghaviyarh àgamamáne. 
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94, Constantly bearing in mind (the ideal of) minimum 
passession (the monk should abandon his cloth), 


ex. dà 3 afar safa à 


95. Tave se abhisamannagae bhavati. 


95. A monk who keeps the minimum of clothes, gets the 
(double) benefit of observing the austerities (—cur- 
tailment of clothes and enduring physical hardships). 


eg. wm aaa fad, e affe wea] equum 
anaia orafersrfurar | 


96. Jameyam bhagavatà paveditam, tameva abhisamecca 
Savvato Savvattae samattameva Samabhijaniya. 


96, The scantiness of clothes (for the practice of asceti- 
cism) which has been recommended for a monk by 
Bhagavan Mahavira should be interpreted inthe sense 
in which it is meant, and it should inspire the muni 
to practise equanimity thoroughly (i. e. nobody should 
be despised)l 


* 


TU HTITUIT- T4 
ay. Wee vi fae ce wagon agfa, a d afer are, 
q areata wears, ud ga ort aaret aa arar EAT | 


Egattabhavana ~padam 
97. Jassa nam bhikkhussa evam bhavai — ego ahamamsi, 


na me atthi koi, na yahamavi kassai, evarh se egagina- 
meva appanam samabhijinijja. 

Conte mplation of Solitayiness 

97. A monk, who is convinced and feels, 'I am myself 
alone, I have nobody belonging to me, nor do I belong 


to anybody', should thus realize that his soul actually 
Stands alone by itself. 


gs. we fra smear | 





1. Cf. 6/65 
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9B. Laghaviyam agamamaàne. 


98.  Constanily bearing in mind (the ideal of) minimum 
possession,(the monk should gradually abandon his 


encumbrances), 


Le aA A afar AAF | 
99. Tave se abhisamannagae bhavai. 


99. Such line of thinking leads him to the observance of 
austerities (of the contemplation of solitariness). 


qoo. HAF rae Tafed, qq afaa sequ eum 
aaa ammirrrferar à 
100. Jameyam bhagavat& paveditarh, tameva abhisamecca 
Savvato savvattae samattameva samabhijaniya. 


100, The solitariness (for the practice of asceticism) 
which has been recommended for a monk by Bhagavàn 
Mahavira should be interpreted in the same sense in 
which it i£ meant, and it should inspire the muni to 
practise equanimity thoroughly (i.e. nobody should 
be despised)l, 


ANATA- TE 


404. 3 Raa ur fa at aat uT art WT argi at 
azi AT SIEIHTGD Tt an qvpgre] afer gori 
ASAT ATIC AT, STAT AT ETHTSI TU pU wil 
TARA AETIA, À ITATTA | 
Anāsäyaläghava -padam 
101, Se bhikkhu va bhikkhuni va asanam va pánam va khai- 
mam va saimam va ahadremane no vamao hanuyao 
dàhinarh hapuyarh sarhcürejja Bsaemane, dihin&o va 
hanuyao vamam hanuyarh no Samcárejjà üsáemáne, se 
an&saáyamáne. 
Eschewing Taste 
101. A monk or a nun eating food, drink, delicacies or 
Savoury stuff, should not shift (the morsel) from the 
1. Ibid. 
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left jaw to the right jaw, nor from the right jaw to the 
left jaw, to get a fuller taste of it, (but should eat by) 
eschewing taste (of it). 


qo. mafaa smit, 
102. Laghaviyam agamamane. 


102. Constantly bearing in mind the (ideal of eschewing (of 
taste), (the monk should give up attachment to taste). 


qoi. T4 8 ARHANT, NAF | 
103. Tave se abhisamannagae bhavai. 
103. A monk who eschews taste gets the (double) benefit of 


observing austerities (— non-attachment to taste and 
enduring physical hardships). 


4v. TAG WGITUT Tes, TAS aware qeqdr wera 
anada anfas | 


104, Jameyam bhagavata paveiyam, tameva abhisamecc3 
Savvato savvattae samattameva samabhijaniyà. 


104. Eschewing of taste, which has been recommended for 
a monk by Bhagavan Mahavira, should be interpreted 
in the same sense in which it is meant, and it should 
inspire the muni to practise equa thoroughly 
(i.e. nobody should be despised)! 


FaASMN-T 

qox. sew vi fusus ud wafa- d fre a aq ag 
«ufa aay xs ror supper frafigar, i agi 
MIX dagsa, MYGAM SITE azur, 
way way fasar, antares emangt, 
Fasa fent orferferequie: | 


Samle hana -padam 


105, Jassa nam bhikkhussa evam bhavati — se gilami ca 
khalu aham imarhsi samae imam sariragam anupuy- 


1. Ct. 6/65. 
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vena parivahittae, se anupuvvenarh aharam samvatte- 
ijà, anupuvvenafn ahararh sarhvattetta, 


Kasae payanue kiccá, samahtyacce phalagàvayatthi, 
Utthaya bhibbhu abhinivvudacce. 


Conscious Preparation for Death 


105. Ifa monk feels — 'Infirmity is forcing my body to 
cease functioning and I cannot do my duties (at the 
right time)', he should gradually reduce his diet, and 
through this reduction, try to chisel his passions 
(anger, pride, deceit and avarice) (just as a carpenter 
does a beam). 


After attenuating his passions, a monk who has 
completely subdued his emotions and has his body 
attenuated and passions well-curtailed through vigor- 
ous external and internal austerities, like (the two 
sides of) a beam well-chiselled and evened out, and 
having thus prepared himself for Death Sublime 
(sa müdhi-marama), should become free from attach- 
ment and activities of body. 


ANNOTATION 105. Generally one becomes infirm through 
some sort of disease. But, as the author of the Curni has 
pointed out, insufficient food, little or no clothes, or squat- 
ting for hours on end like a cock etc. also make one infirm. 
Severe austerities may also result in infirmity. When the 
body becomes extremely emaciated, the monk should pre- 
pare himself for Death Sublime through gradual attenuation 
(samlekhaná). The main constitutents of attenuation are: 


(a) Gradual reducing of diet. 
(b) Serupulous diminution of passions. 
(c) Keeping the body in a state of stillness. 


Exertion (utihdna or vigorous preparation for something) 
is of three kinds: 


(a) Exertion in self-discipline — to get initiated into 
ascetic life. 
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(b) Exertion in movement from village to village. 

(c) Exertion in the attainment of Death Sublime 
through gradual emaciation of the body (samle- 
khan@) on experiencing infirmity. 


sfrai 

qe. afafa ATH aT, UAT aT, Bs ay, Heqs ay; AST 
aT, FEM AT, ATE «T, ATT aT, ST aT, afna ar, 
fra ay, Uae a, ATS mesa, qUITÉ SUCI, WT 
amang giana, iana AGS -ar 
aqai -gf ane eT scyfaa-cory-a- 
wfzu-weperdarer,  afeafer-cfeafen, — qufssu- 
Raa qui gasar, TMs aatar uer fa sum 
gafi qur | 


Imginimavana -padam 


108. 


Anupavisittá gámam và, nagaram va; khedami va, 
kabbadarh va, madarhbamh va, pattanam va, donamu- 
harh va, agararh” va, asamar VÀ, sannivesarh và, 
nigamam va, I&8yahünim vá, tan&irh jaejjà, tanáim 
jaett&, 5e tamayae egarhtamavakkamejja, egamtamat 
vakkametta apparnde appa~pahe appa- -bie appa-harie 
appose appodae apputtirhga- panaga daga-mattiya-mak- 
kadasarntanae, padilehiya padilehiya, pamajjiya- pama- 
jjiya tarifa samtharejja, tanaim Samtharetta ettha 
vi Samae ittariyam kujj4. 


Fast unto Death Called Imgini (Itvarika) 


108. 


(Thus exerting in samlekhana, when the monk finds 
himself physically infirm, ) he should enter a village, 
Or a town, oratown two miles long (khedd), or a 
village at the foot of a mountain (karvatam), or an 
isolated village (magamba), or a larger town (pattana) 


or a capital of four hundred villages (dropamukna) )or 


a mine-like abode (akara), or a hermitage (asa ma) 
or a settlement of thus (sannivesa), Or a city 
(nigama), or a capital (rajadhan} and beg for straw- 
stack (hay). After having got it, he should retire into 
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seclusion somewhere outside (the village etc.). 
After having thoroughly examined and cleaned the 
ground where there are no eggs (of insects), nor 
insects, nor seeds, nor sprouts, nor dew, nor water, 
nor ant-holes, nor mildew, nor marsh nor cobwebs, 
he should make a bed of straw on it. He should then 
observe the religious fast unto death called ifvartka. 


ANNOTATION 106. At the time of fasting unto death, the 
monk should face the East, with his hands folded together 
and raised to the headin supplication or salutation, After 
paying obeisances to the Siddhas (i.e. the Perfect Ones), 
he should resolve to carry out his itvarika fast unto death. 
In this fast, one can move only within a restricted area. 
That is why,it has been termed as the ifavarika fast. Here, 
itvarika does not signify fast for a brief and limited period. 
For the annotation of the words gvümu, nagaractc., cf. 
Uttavajjhayawini, 30/16, 17. 


qo. d wed aeararar site fant faw-weae sigas 
aaa dare ux ard, ufagfen freed feu. 
arp afer fedt seat Araya | 


107. Tam Saccam saccávüdi oe tinne chinna~kahamkahe 
atitatthe anatite veccana bheürani kayam, samvihüniya 
viruvarive parisahovasagge assim vissarh bhaitta 
bheravamanucinne. 


107. The ifvarika fast is a righteous (undertaking). The 
monk, remaining truthful ( i.e. one who faithfully 
carries all his vows to completion) and devoid of 
passions, successfully crossing the Ocean of Worldly 
Existence, remaining free from doubt about his abi- 
lity to carry the fast through, being blessed in every 
possible way with the happy feeling of accomplish- 
ment, remaining unaffected by circumstances, realiz- 
ing that the body is mortal, subjugating various hard- 
ships and troubles, recognizing the separateness of 
body and soul and experiencing the same, accomplish- 
es (unperturbedly) this formidable (bhairava)task (of 
fast unto death). 
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qos. Feats qus Bras eam i 


108. 
168, 


Tatthavi tassa kalapariyae. 


Such an end is not to be branded miserable and un- 
timely death. 


qot. & der Part fermo | 


109. Se tattha viamtikarae. 

109. Such an end may even lead to the attainment of final 
emancipation (from bonds) (i.e. total annihilation 
of karma, 

44. £a fagara fet, gg, erd, reda, smprifa i 

Er att | 

110. Iecetam vimohayatanam hiyam, suham, khamam, 

nisseyasam, anugamiyam. 
— Tti bemi. 
110. Such a death is a peaceful haven for all those monks 


who are totally free from the craving for life. It is 
beneficial and conducive to happiness; it is timely 
(i.e. justified under the circumstances) salutary 
( i.e. leading to beatitude) and proves to be of great 
assistance in the Journey Beyond. 


— I say so. 
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seu seat Sattamo Uddeso 


TaN-fartza-Tg 


999. 3t frre wae afar, quu vi vat wafa- aeia ag 
annia afeaferae, dane afgan, asad 
afi n fanaa afgaaae, cmq spun 
fares mre arfgarfare, fafeat aerei ae vit afir 
afearfaay, qa & aria afea miT | 


Uvagarana ~vimokkha -pada m 


111. Je bhikkhu acele parivusite, tassa nam evam bhavati — 
eaemi aham tanaphsarh ahiySsittae, siyaphasam 
ahiyasittae, teuphasazh ahiyasittae, damsa- -masaga- 
phasam ahiyasittae, egatare annatare virüvaruve phase 
ahiyasittae, hiripadicchZdanazh caham no samcáemi 
abiyasittae, evarh se kappati kadibarhdhanarh dbárit- 
tae. 


The Relinquishment of Clothes 


11i. If a monk, who abides by the discipline of remaining 
naked, feels, 'I can put up with the rigours of the 
pricking of grass, heat and cold, the stings of 
various sorts. But I cannot discard the clothes 
covering the privities', then he may put on a loin- 
cloth. 


443. aga deq WerpHd wes! sce qUDETUT Fafa, 
frater gifa, ASH gifa, SA-HK gifa, 
mat aoa? feared Gre afearafa agit i 
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112. Aduvà jattha a parakkamarhtazn bhujjo acelam tanaphasa 
phugamti siyaphasa phusarhti, teuphása phusathti, 
damsa-masagaphaása phusamti, egayare annayare 
virüvarüve phase ahiyaseti acele. 

112. Or ifa monk is spiritually strong enough to over- 
come his shyness, he should wear nothing — not even 
a loin-cloth. (While practising nudism),he may be 
pricked by grass, heat and cold may oppress him, 
gadflies and mosquitoes may sting him and similar 
other hardships of various sorts may befall him; he 
should always endure these with fortitude. 


443. Arafa ARRAT | 
113. Laghaviyam ágamamáne. 


113. Constantly bearing in mind (the ideal of) minimum 
possession, (the monk should practise nudism). 


qq. aa & afamar safe | 
114. Tave se abhisamannagae bhavati. 
114. A monk who practises nudism gets the (double) bene- 


fit of observing austerities (— giving up clothes and 
enduring physical hardships). 


94%. HAG waar Tafed, aaa afaa Boral ATT 
arada SAAT | 
115. Jameyam bhagavata paveditam, tameva abhisamecca 
Savvato savvattae samattameva samabhijaniya. 


115. Practice of nudism, which has been recommended for 
a monk by Bhagavdn Mahavira, should be interpreted 
in ihe same sense in which it is meant and it should 
inspire the muni to practise equanimity thoroughly, 
( i.e. nobody should be despised)l. 

araram -qA 

144. sre vi faepe cd wafa -ae a ag aiia faraoi 

HAT aT ASA T AEA Al gag TRAIT, 
args q atfafesteate t 
1. Cf. 6/65. 
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Veyavaccapakappa -badam; 


L4 = é 
116. Jassa nam bhikkhussa evam bhavati — ahar ca khalu 
Fe n - . w a - a Es P . 
annesim bhikkhunam asanam va pànam va khaimam 
d -a 4 =  . ~ s. M aiccl 

vá s&imarh vá Ghattu dalaissámi, ahadarh ca sátijjis- 
- m e ^ 
Sami. 

Rules for Service 


116. A monk may take a vow: "I shall bring food, drink, 
delicacies or savoury stuff (for fellow-ascetics) and 
also accept what (they) bring for me." 


qqs. s 9t raea vef waft ag a ag anita Paper 
HAT GT GT AT BSH AT UIA T gE quf, 
mes a N anfafesremfa i 


117. Jassa nam bhikkhussa evam bhavati — aham ca khalu 
anpesim bhikkhünarh asanath vá, p&narh và khZimam 
vå sãimam vi hattu dalaissami, āhadam ca no satij- 
jissámi. 

117. A monk may take a vow: "I shall bring food, drink, 


delicacies or savoury stuff (for feliow-ascetics), but 
I shall not accept what is brought (by them), "' 


145. wem ví fire ma wats e 4 ag ante Ferrero 
HAT TTA ST SCIES SISTER arge dI qergumfa, 
ames q aríafssrenrís | 


118. Jassa nam bhikkhussa evam bhavati — aham ca khalu 
annesirh bhikkhünam asanam và päham va khaimarh 
va Saimam va hattu no dalaissami, Shadam ca satij- 
jissàmi. ida d 

118. A monk may take a vow: "I shall not bring food, drink, 


delicacies or savoury stuff (for the fellow-ascetics) 
but accept what is brought (by them). "' 


q34. s vr fira qq waft_ag rp ag anita freq 


HSM AT TWH AT ATA AT ATR AT age À eR i, 
aes * TT nfafet à 
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119. Jassa nam bhikkbussa evarh ,bhavati — aliam ca khalu 
annesirà bhikkhunarh asaparh vi panarh va kH&imarn 
vA saimarh va" ahattu no dalaissami ahadam ca no 
satijjissami. 


119. A monk may take a vow: "I shall neither bring food, 
drink, delicacies or savoury stuff (for the fellow~ 
ascetics) nor accept the same brought (by them). " 


qao. wd up wr agrafi agaf serat efg 
MTT ST TTT AT STRAT AT ATRAT GT Grp 
Tg PETIT Feo Aaa et SUNT à 


120. Aham ca khahu tena aháirittenar ahesanijjenarn ahi- 
pariggahienarh asanena va pánena va khàimena và Sai- 
mena va abhikarnkha" sahammiyassa kujja veyavadi- 
yai karanae. 


120. (A monk may feel) "Inspired by a feeling of mutual 
cooperation and with a view to purifying the Self, I 
Shall serve my fellow ascetics by offering them food, 
or drink, or delicacies or savoury stuff obtained, in 
excess of what I need, in conformity with the code of 
alms-begging. " 


924. sé afa er agrafa agafa sperafverfgusi 
FATT AT WT AT BAT T BAT WT awa 
areftante Henry afe afafa i 
121, Aham vavi tena ahatirittena ahesanijjenam ahüparig- 
gahienam asanena va panena va khdimena va süimena 


và abhikamkha sahammiehith kÍramünari veyávadiyarh 
satijjissami. 


121. (He may also feel): "Inspired by the feeling of mutual 
cooperation and with a view to purifying the Self, I 
shall approve of the services rendered by my fellow~ 
ascetics by accepting food or drink, or delicacies or 
savoury stuff that they might have brought for them- 
selves, in excess of what they need, in conformity 
with the code of alms-begging, " 


422. aTaas ALTAR i 
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122. Laghaviyam agamamane. 


122. Constantly bearing in mind (the ideal of) humility, (the 
monk should resolve to render service). 


923. q4 3r afan wate | 
123. Tave se abhisamannagae bhavati. 


123. A monk who resolves to render service gets the 
(double) benefit of observing the austerities (— cur- 
tailment of food, etc. and rendering service). 


qw. WHE waa Afaa, ata sffDMT Beta Wed 
quema swTSUÉUTHT | 


124. Jameyam bhagavata paveditarh, tameva abhisamecca 
savvato savvattae samattameva samabhijaniya. 

124. The vows to render service which have been recom- 
mended for a monk by Bhagavàn Mahavira, should be 
interpreted in the same sense in which they are 
meant and tbey should inspire the muni to practise 
equanimity thoroughly (i.e. nobody should be des- 
pised)!, 


qretameor- qd 
qau Sw "i Arga vs cwafaood frain a ay ag 


qafa AAT CA acrar anmqeaur af taiga, 8 smpgoqui 
SITETX ag vs, AT For STET Tagua, 

ware quwpu fren genere Goran, 

agra fare aferterepwes | 


Pdovaga mama -pada m 


125. Jassa nam bhikkhussa evam bhavati - — se gilami ca 
khalu aharh imammi samae imam sariragarh anupuv- 
vega parivahittae, se &pupuvvenam aharam sarhvat- 
tejjà, anupuvvena Bharam samvattetta kasae payanue" 
hicca samahiacce phalagavayattht, utthaya bhikkhit 
abhinivvudacce. 





1, Cf. 6/65. 
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Fasting Unto Death called Pyüyopaga mana 


125. 


If a monk feels: "Infirmity is forcing my body to 
cease functioning and I cannot do my duties (at the 
right time), " he should gradually reduce his diet, and 
through this reduction, try to chisel his passions 
(anger, pride, deceit and avarice) (just as a carpen- 
ter does a beam). 


After attenuating his passions, a monk who has 
completely subdued hís emotions and has his body 
attenuated and passions well-curtailed through vigor- 
ous external and internal austerities like (the two 
sides of) a beam well-chiselled and evened out, and 
having thus prepared himself for Death Sublime 
(samadhi-marana), should become free from attach- 
ment and activities of the body. 


q3&. afaa WH Ar, WX GT, WE XT, Beas T, Wed 


126. 


126, 


aT, TS 4T, ANAE AT, ATS AT, MIATA ATAhoaa aT, 
frre at qag ar, TUS ATA, TS Area È 
ARTA VTTHTIHASH, niana Nar ATS smu-qiup 
aq- a-zi eee aan eg e-on- 
afza-uqpatda rna,  ofectfeq-afsaiga qafe- 
qafsaa ANTS FATA, g gatar va fa TAT HT 
q, Wi 4, Sa a, AFANS 


Anupavisitta gamam va, nagaram và, khedam va, 
kabbadarh va, madarhbar va, ,Pattanam Ya, dopamu- 
harh vá, agaram va, asamam vå, Sennivesam và, 
nigamam. va rayahahim va, tanaim jaejja, tan&im 
jaetta se tamayae egarhtamavakkamejja, egamtama- 
vakkametta appamde appa- pane appa- bie appa-harie 
appose appodae apputtithga~ panaga~dagamattiya-mak~ 
kagasarhtanae, padilehiya- padilehiya- parhajjiya- pam- 
ajjiya tanBim samtharejja, tanaim samtharetta ettha 
vi samae kayarh ca, jogarn ca, iriyarn ca, paccakkhá- 
ejja. 

(Thus exerting in samlekhana, when the monk finds 
himself physically infirm. } he should enter a village, 
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or a town, or a town two miles long (khedT), or a 

village at the foot of a mountain (Rarvatam), or an 

isolated village (mada?hba), or a larger town (pattana) 
Or a capital of four hundred villages (dronamukha) or 
a mine-like abode (akara), or a hermitage (grama) 
or a settlement of huts (sannive§a), or a city (nigama), 
or a capital (rajadhani) and beg for straw-stack (hay). 

After having got it, he should retire into seclusion 
somewhere outside (the village etc.). After having 
thoroughly examined and cleaned the ground where 
there are no eggs (of insects), nor insects, nor seeds, 
nor sprouts, nor dew, nor water, nor ant-holes, nor 
mildew, nor marsh,nor cobwebs, he should make a 
hed of straw on it, He should then observe the religi- 
ous fast unto death called prayopagamana and abandon 
the body, its motions (such as blinking of eyes, etc.) 
and movements. 


q36.d ava weurarerp aie fare faaee aritazs 


127. 


127, 


ads earn Hat aii, fag fura freasa qfvagta- 
at afta facet rear Aaa aT | 


Tam saccam_ Saccav&di oe tinne chinna- kaharnkahe 
atitatthe anatite veccana bheuram kayam, samvihiniya 
virüvarüvé parisahovasagge assirh vissam bhaitta 
bheravamanucinne. 


The prayopaga mana-fast is a righteous (undertaking). 
The monk, remaining truthful (i. e., one who faithfully 
carries all his vows to completion)and devoid of pas- 
sions, successfully crossing the Ocean of Warldly 
Existence, remaining free from doubt about his abi- 
lity to carry the fast through, being blessed in every 
possible way with the happy feeling of accomplish- 
ment, remaining unaffected by circumstances, realiz- 
ing that the body is mortal, subjugating various hard- 
ships and troubles, recognizing the separateness of 
body and soul and experiencing the same, accomplish- 
es (unperturbedly) this formidable (bhairava) task (of 
fast unto death). 
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q35. genfa deg PAAT | 


128. Tatthavi tassa kalapariyae. 


128. 


Such an act is not to be branded miserable and un- 
timely death. 


qx. Sr re faeiftreron | 


129. 
129. 


Se tattha viamtikarae. 


Such an end may even lead him to the attainment of 
final emancipation from (bonds) (i. e., total annihila- 
tion of karma). 


qc. vou fagrari fea, spé, ur, fread, pnfi à 


130. 


130. 


fet afa i 


*. š - . P * > ., 
Iccetam | vimohayatanam hiyam, suham, khamam, 
‘ - - Da . 
nisseyasam, anugamiyam. 
N L] 


— Tti bemi. 


Such a death is a peaceful haven for all those monks 
who are totally free from the craving for life. It is 
beneficial and conducive to happiness; it is timely 
{i.e., justified under the circumstances) salutary 
(.e., leading to beatitude) and proves to be of great 
assistance in the Journey Beyond. 


— I say so. 
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agat sear Atthamo Uddeso 


Sunvi-qd 


4. arget- NETS, ATS STXT AAAS | 
agaid weal, wea Tea amend u 


Anasana -padam 


l. Anupuvvi-vimohaini, jaim dhira samasajja. 
Vasumarnto maimamto, savvam pacca anelisam. . 


Fast Unto Death 


1. When the courageous self-disciplined and wise monks 
come to know that the right time for undertaking tthe 
fast unto death' (anasana) known as "anupürvi vimoksa 
or avyaghata marana) which is the last stage of unin- 
terrupted process of sadhan@ ( i.e. ascetic prac- 
tices), has come, they should acquaint themselves 
with the code of the three types of anasana viz. 
Bhakta -pratyakhyana, imgini marana, and prayopaga - 
mana) which are quite different from bala marana. 


ANNOTATION 1. 'A fast unto death! undertaken for attain- 
ing Death Sublime, is of three kinds; 


(a) Bhakta Pratyakhyana; 
(b) Imgini (Imgita) Marapa: and 
(c) Prayopagamana 


Section five, six and seven respectively deal with these 
three, The fourth section lays down the conditions for viha- 
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yomaraga (i.e. deliberately ending one's life by hanging). 
Fasting is of two kinds: 
(a) Sapavükrama (undertaken when the body is 
trong). 
(b) Abarükrazma (undertaken when the body grows 
weak). 


Classified in another way, fasting is of two kinds; 


(a) Vyaghata -yukía i.e. undertaken suddenly on 
account of some incident, 


(b) Avyaghata i.e. undertaken in the normal course. 


While the earlier sections deal with the former kind of 
anagana, the present section deals with the latter one. As 
the av yàg hata anagana is not abrupt or sudden but is 
achieved in seria! order of development, it is also called 
anupirvi" (vide, the Niryukti, verse 263). 

The various steps in the series of anupürvi fast are as 
follows: 


(a) getting initiated into ascetic life; 
(b) studying the Scriptures; 


(c) learning their deeper meaning and significance; 


(d) after having attained efficiency in the Scripture 
and their interpretations, imparting this know- 
ledge to the deserving disciples; 


(e) after having taken due permission of the Precep- 
tor, undertaking gradual attenuation of the body 
(samlekhana), 


(f) then, finally, undertaking fast unto death (leading 
` to Death Sublime), choosing one of the above 
three kinds of fasts and abandoning threefold 
daily necessities, viz. food, implements (clothes, 
bowls, etc.) and lodging. 
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ATM- TÉ 


2. fag fa fafai, gar TRE TTET | 
age dare, arcarat fagh n 


Bhattapaccakkhana -padam 
2. Duviham. pi vidittánari, buddha dhammassa paraga. 


Anupuvvie sathkhae, arambhao tiuttati. . 
Bhakta -Pratyakhyana 


2. Those monks who are enlightened and proficient in 
religion realize that both (the external objects such 
as body and its daily necessities and the internal 
impulses and passions) are fit to be abandoned, 
Passing through the orderly stages of attaining 
anuptrvi fast, and having duly discerned the benefits 
accruing from the voluntary abandonment of the body, 
these monks, forswear all activities (Zvamb ha) . 


a. peru qu pu faces, ETÀ fafa | 
ag farg freee, aena afta d 
3. Kasae payanue kiccá, appahdro titikkhae. 
Aha bhikkhü gilaejja, Shárasseva amtiyam.. 


3. Such a monk attenuates (curbs) passions, curtails 
his diet and patiently endures (the consequences 
thereof) "The progressive reduction of food emaciat- 
es his body and brings him almost to death. 


ANNOTATION 3. In the present verse, the method of cur- 
tailment of passions and that of food respectively called 
bhava -samiekhana and dravya samlekhana) has been indic- 
ated. 





1. Aramhb ha: This term signifies here all those activities 
such as going out abegging food and other necessities to 
sustain life, rendering services to fellow-ascetics and 
studying the scriptures, etc. undertaken to assist the 
practice of asceticism. 
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The dravya -samlekhana lasts for twelve years, Accord- 
ing to the Uttaradhyayana (36/25-255), the order in which 
food can be curtailed is as follows: 

The first four years — Vikbyti-parityaga ( i.e. abandon- 
ment of rich food) or Zcámla ( i. e.eating only a single item 
of food). The next four years — Special penance such as 
fasting for a day, for two days for three days etc. and 
taking appropriate breakfast. The Sth and the 10th years —~ 
Fasting on alternate days and acamia in breakfast. 


The first half of the 11th year — fasting for one day and 
two days. The second half of the I1th year — Severer 
penances such as fasting for three or four days or more 
days. 


During the whole of the.11th year, the @camla in break- 
fast. In the first six months reduced diet on the day of 
Gcamia and a full diet on such occasions is permissible 
during the next six months of the 11th year. 


During the 12th year — Acamla coupled with another 
penance, i.e. either continuous gcamla or acamla with 
another penance alternately. 


At the end of the 12th year — Fasting for a fortnight or 
a whole month or Bhakta Pratylkhyüna, etc. 


According to the Nisitha Chrniiaking food is reduced in 
such a way that complete abandonment of food and death 
coincide. During the last four months of this year, the mouth 
is kept oiled so that the speech-organs do not ceaseto func 
tion and there is no difficulty in reciting the Namaskdra - 
mantra etc. (Uttarajjhyandpi, vol. IE, notes, pp. 263-264). 


v. vifa mAsa, uui ifr qe I 
gefa vr asses, Afa resp seri 


4. Jlviyam nabhikathkhejja, maranam novi patthae. 
Duhatovi na $ajjejjà. jivite marane taha.. 


4. Enfeebled, he should neither crave for life, nor long 


for death. He should not get attached to either life or 
death. 
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y. Wee ait, saya 1 
adt afg fasia, aaah gau ti 


9. Majjhattho, nijjarapehi, samahimanupalae. 
Amto bahim viusijja, ajjhattham suddhamesae. . 


9. The equipoised! monk, intent on shedding the 
karma (nirjavd)?, should maintain complete compo- 
sureJ. Sloughing off the internal as well as the ex- 
ternal ( encumberances; viz. rfga and dvega and the 
body, he paws engage himself in the pursuit of the 
pure elft. 


&. faqa AM, MIRRE Y | 
aAa daan, favi faasa qfar i 


1. Madhyastha: During the period of fasting,a monk should 
maintain equanimity both in midst of favourable and un- 
favourable circumstances such as life-death, pleasure- 
pain, etc. This has been indicated by the author of the 
scriptures by the word 'madhyastha'. 


2. Nirjarüpreksi: The mainstay of this equanimity is 
nirjara (shedding off of the karma). A monk observing 
fast is always intent upon nirjara, without which he can- 
not remain dispassionate. 


3. Samadhi: Knowledge, perception, conduct, penance, and 
spiritual vigours — these five are the constituents of 
samādhi ( i.e. complete composure). A fasting monk 
must experience this five fold composure. 


4. Pursuit of the Pure Self: The first step of spiritual pur- 
suit is the reduction of physical activities and unattach- 
ment towards the body. This leads him to self-intro- 
spection wherein he perceives the impulses of raga and 
dvesa. Not perceiving the pure self, he penetrates still 
deeper into the innermost recesses of his soul. Ulti- 
mately, Conscient Reality (the self) in its purest and 
most spiritual form becomes manifest to him. 
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Jam kimcuvakkamarm jaye, aukkhemassa appago. 
Tasseva amtaraddháe, khipparn sikkhejja part.die.. 


If a wise monk, unexpectedly encounters a contin- 
gency, during the course of his orderly progress of 
samiekhanad ( i.e. step-by-step attenuation of body 
through penances), he should at once go to (the ex- 
treme step of) giving up nourishment in the middle. 


v. Tr ar agar wt, fee feafgar i 
aig favors, amg Ww weit 


T. 


Game va aduva ranne, thamdilam Padilehiya. m 
Appapanam tu vignáya, tap&irh samthare mupi.. 


The monk should enter a village or an unpopulated 
area, and after having thoroughly inspected a plot of 
ground free from living being, he should make a bed 
of straw on it. 


s oT sage, get dor femi 
mai seat, mg fa gasta 


8. 


8. 


Anahiro tuattejja, puttho tattha hiyasae. 
Nátivelam uvacare, manussehiin vi putthao. , 


After having solemnly resolved to give up food (and 
water, or food only), the monk should lie down on the 
Straw bed. Having done so, if he happens to be 
oppressed by hunger, thirst or other rigours, he 
Should bear them with fortitude. Or ifhe encounters 
any pleasing or painful conditions created by other 
people, he should not infringe the sanctity of his vow. 


tA FT FIT, Gt a SESSQEST d 
wit aaa, "po tT TT) 


9. 


9. 


Samsappaga ya Je pana, je ya uddhamahecara. 
Bhurnj anti mamsa- soniyarn, na chape na pamajjae.. 


If crawling insects (such as ants), or birds (such as 
vultures), or creatures living underground (such as 
rats) feed on the monk!s flesh, or if the insects such 
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as mosquitoes suck his blood, he should not kill them 
and should not even ward them off with his broom. 


qo. srr ag fafgufa, s wp fagewH 
amas fatediz, facamifgarar — 
10. Pana deharh vihimsamti, thanao na viubbham e. 
Ásavehirh vivittehim, tippami&gehiy8sae.. 


10. (He should deem that) "(Although) these creatures 
are destroying my body, (they are not destroying the 
essential attributes of my soul)”. Even if he is 
harassed by them, he should not budge an inch from 
his posture (or fall from his spiritual elevation). As 
soon as the influx of karma particles has stopped,the 
monk feels self-satisfied (as if with ambrosia). (Thus 
satisfied) a monk should cheerfully forbear all hard- 
Ships encountered by him. 


qa. ià fafadie, amaA MU | 
11.  Gamtthehirh vivittehith, aukalassa parae. 


11. All his complexes are fully resolved and he fulfils his 
pledge of fasting unto death. 


£fafererco- và 
qurfzaaxy ay, afne faut ti 
Imginimarana -padam 
Paggahiyataragam ceyam, daviyassa viyanato.. 
(Imgini Marana) 
This (imgini- muyana fast) is of a higher order (than 
bhakta-pratyakhytna). — Only the very learned (who have the 


knowledge of at least hine pirvas)! and self-disciplined 
monks embrace it. 


1. The Purvas onstitute one of the canonical texts of the 
Jains. Originally they were fourteen in number. ‘They 
contained the vast oral tradition (or the Srutajnina). 
They have been lost. 
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qx. aa * wat ae, organ afer 
amas wépure, faafoe faar ua 


12. Ayam se avare dhamme, nayaputtena sahie. 
Ayavajjarm padiyáram, vijahijji tiha tihà.. 


12. Bhagavan, Mahavira (Nataputta) has propounded the 
code of imgini maraya fast differently from that of 
bhakta-pratyakhytina. In the course of this anagana, 
the monk is allowed to stand or sit or walk up and 
down (within limited place) but without taking an- 
other's support. He should neither take support him~ 
self nor ask others to do so, nor should be approve 
of others doing so. 


qi gfxeu wm faster, fes gfare | 
fasfewst gA, gst ef |) 


13.  Hariesu na nivajjejja; thamdilafo munia sae. 
Viusijja an&b&ro, puttbo tatthahiyasae.. 


13. He shouid not lie dow. on a grassy spot; but only on 
Sthandila ( i.e.ground bereft of green grass and 
living beings like insects, etc.) Thus should the 
fasting monk abandon (his body etc.) completely and 
endure Severe rigours (like the pangs of hunger and 
thirst. ). 


4v zfavfg fid, afar aet qma 
aerfa à afg way X warfer u 
14. Imdiehim gilayamte, samiyam sahare muni. 


Tahavi se agarihe, acale je Samahie.. 


14. On getting enfeebled (and fatigued), the .monk may 
make slight movements of the body, like contracting 
the limbs. By doing so, he who is tranquil and com- 
posed does not transgress the sanctity of his pledge. 


qw. afer A, cdqpuv TART | 
aay , Ue ufa TT 


15, Abhikkame padikkame, Samkucae pasárae. 
Kàya- saháranatth&e, ettharh vāvi aceyane.. 
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15. 


(In case of getting fatigued as a result of incessant 
sitting or lying in the same posture), the fasting monk 
may move to and fro, or contract and stretch (his 
limbs). (But if his bodily strength permits), he should 
remain motionless as if he were unconscious in the 
course of this anasana also. 


q&. rure gff, car Pres agma | 


16. 


16. 


ST aftfeaea, fafaosara cel iy 


Parakkame parikilamte, aduva citthe ahayate. 
Thanena parikilamte, nisiejja ya amtaso.. 
€ * * 


if he feels fatigued after lying for a long time, he may 
move to and fro or may stand erect. If he feels tired 
of standing, he may finally sit down and rest. 


qu. amd — wfew we, gfain o sup | 


1". 


1T. 


amaa anea, feud TIET Ul 


"e : D * P s om oi - 
Asine nelisam maranam, imdiyäņi samirae. 
Kol&vasath sam asajja, vitaharh pauresae.. 


While observing this extraordinary fast unto death, 
he would make right and proper use of all his sense 
Organs (i.e, he would have neither attachment nor 
aversion to desirable or undesirable objects. He 
should not lean against a wooden pillar eaten by 
timber worms and/or infested with white ants, but 
should look for one which is (clearly) free from in- 
sects or worms or little holes created by them. 


qr. NT ws ANISH, T qerp AHAN | 


18. 


18. 


wd! sera crm gA mAT ty 


Jao vajjafh samuppajje, na tattha avalafnbae. 
Tato ukkase appánafn, savve phasehiyasae. . 


The fasting monk should not lean against any thing 
which engenders the bondage of karma. He should 
keep himself away from it and bear all hardships. 
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qria ord 

qe. wd wruddqt faar, A ud EN 
qamara — , a fagem 

Páovagamana -padam 


19. Ayam cayatatare siya, jo evam anupalae, 
Savvagayanirodhevi, thandto na viubbhame. , 


Prayopagamana 


19. The (prayopagamana) anafana is superior even to 
imgini marana. A monk embracing it should not 
budge (even slightly) from his posture even though his 
whole body may become stiff. 


Ro ai À aA o ue, gaga THe) 
aft afen Pet fup exa 


20.  Ayam se uttame dhamme, puvvatthanassa paggahe. 
Aciram padilehitta, vihare cittha mZhane. r 


20. This is the supreme Dharma. It also includes the 
codes of conduct described earlier (in the context of 
the imgini maraga and bhakta -pratyakhyana). It is 
characterised by total motionlessness. A monk (who 
observes this fast) should look for a spot free from 
any living beings and occupy it remaining motion- 
less. 


24. aft dq FATEH, TU TH Gnd 
fat watt cen, TA dg Tee d 


21. Acittam tu samásajja, thavae tattha appagam. 
Vosire savvaso küyam,' na me dehe parisahd. à 


21, The monk may obtain (some thing like a wooden plank 
or stand, ) free from any living being, and establish 
himself on (or against) it (in a suitable posture). He 
Should completely abandon his body, (relaxing it 





1. The Cürni& Vyrili have explained 'cittha' as 'sthita- 
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completely). (H difficulties or adversities come, he 
should remain unaffected, and deem:) "Now when the 
body itself does not belong to me, how can the suffer- 
ing (accompanying it) (ever affect me)?" 


22. eit qA, «Tae q duni 
aq eamm, sf qedfgammra 


22. J&vajjivam parisahd, uvasaggá ya samkhaya. 
Sarhvude dehabheyae, iti pannehiyasae. . 


22. Knowing that hardships and difficulties last only as 
long as life endures, the wise monk who has already 
subjected his body to total abandonment and (is fully 
prepared} for its dissolution should endure them 
with evenness of mind. i 


ait o4 GT, MAG gay A) 
qara vi ate, gga awi afgan t 


23. Bheuresu na rajjejjà, kamesu bahutaresu vi. 
iecha-lobharh na sevejja, suhumar vannarh sapehiya.. 


23. There are many sensual pleasures (emanating from 
sound etc.), but they are all transient. The monk 
(therefore) should not wallow in them. He should not 
even wish for any material gain as a reward. Self 
discipline is subtly exquisite, and the one, who per- 
ceives it should not deviate from it. 


ANNOTATION 23. Desire is of two kinds: 


{a) Lust for sex, and 
(b) Craving for pleasure. 


In the present sloka, the monk has been admonished to 
remain unattached to both kinds of desire. At the ebb of 
one's life, one might be tempted to wish for specific 
material gain as a reward of one's penances in the form of 
the attainment of the highest position of glory in the next 
birth. But a sGdhaka being desireless should refrain from 
such vicious aspirations. 


— ++ 
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yy. macie fe, feet ARE OO Aes II 
d wfsqsm — um, wed aa — fau u 
24.  Sasaehim nimamtejja, divvam mayain pa saddahe. 
Tam padibujjha mahane, savvam nümarn vidhüniya. . 


24. The monk should not succumb to enticements,when 
invited to divine reveleries by ihe gods. He should 
not be misled by their illusive tricks.  Penetrating 
the veil of illusion, he should clearly perceive the 
truth. 


xx. weqzifg agf, ASAAN TU | 
ffa TH wear, famega = fed 1 
-fa afa 1 


25.  Savvatthehim amucchie, aukalassa pārae. 
Titikkharh paramam nacca, vimohannatararh hitam.. 


— Tti bemi, 


25. Not tantalised by any allurerments — human or divine, 
he should reach the end of his life-span. Keeping 
stoicism at a premium, he should take recourse to 
one of the three kinds of vimoksa (fast unto death) 
viz. bhakta-pratydkhytna, imgita marana and pra - 
yopagamana, which is conductive to beatitude. 


— I say so. 
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SECTION T 


azat seat Padhamo Uddeso 


wat aftara 


q. Sigur afena, wert wat wa VET |: 
warm df — qu, agm geggu EN i 


Bhagavao Cariyà -padam 


k Ahasuyam vadissami, jaha se Samane bhagavam 
. uttháya. 
Samkhàe tamsi hemamte, ahuná pavvaie riyatthá.. 


The Rambles of Bhagavan Mahavira 


13 (The Venerable Sudharma said, "O Jambu!) I shall 
relate to you what I have heard of the rambles of the 
Venerable Ascetic (Bhagavan Mahavira, the $ramana). 
After having discovered the Truth, the Bhagavan 
renounced worldly life. On getting initiated into 
ascetic life, (on the tenth day of the first fortnight of 
the lunar month of Mrgagira (corresponding to 
November) in winter, at Kgatriya-Kungapura (at 
present in Muzaffarpur District of Bihar)}, the 
Bhagavan left immediately for ascetic wanderings. 
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zu Afar wur, afge fe sae! 
& qr aag, Ud | pufi anni 


2. No cevimena vatthena, pihissami tamsi hemamte. 
Se parae Bvakah&e, eyarn khu anudhammiyam tassa., 


2. (At the time of initiation, the Bhagavan had put on 
only one robe. He resolved: ) I shall not cover 
myself with this robe in winter. He was pledged to 
forbear the severities of cold all his life. This, in 
fact, comprised his anudharma ( i.e. way of life in 
harmony with his sGdhand). 


ANNOTATION 2. Bhagavan Mahavira was the propounder of 
anudharma, which has two main characteristics: 


(a) non-violence, and 
(b) stoicism. 
(Cf. Siyagado, 1/2/14, Text and Commentary, ) 


sert mR mÈ, EA STW-STEST SITES | 
afram art fagizg, sTefaumi aca fefea ou 
3. Cattari sühie mase, bahave pana-jaiya agamma. 
Abhirujjha k&yam viharimsu, Srusiyanam tattha him- 
simsu.. 
3. (On the eve of initiation, the body of Bhagavan Mahà- 
vira was anointed with divine "Go$irsa" sandalwood 
and perfumed powders, attracted by which living 
beings like black-bees and wasps came. They tried 
to suck the honey (which was not there} from the 
body of Bhagavan Mahavira, and which fact irked 
them into stinging the Bhagavan's body. This went on 
for over four months. 


ANNOTATION 3. The aroma emanating from the anointed 
body of Bhagavan Mahavira was very sweet and delightful, 
Attracted by it, many young people would come to the 
Bhagavan and ask for various kinds of perfumaries, The 
Bhagavan observed a sacred silence; he would say nothing 
to the visitors. Displeased with him they would ruefully 
remark: ‘What on earth is the matter with you? Why don't 
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you give us something?" Another spell of silence. Annoyed 
with this they would maltreat him. 

Unruffled by all this, the Bhagavan would stand in the 
posture of meditation. Womeniolk got attracted to his body 
which was free from the bad smell of perspiration and 
filth, and to his mouth which was full of sweet breath. They 
used to inquire: "Where do you live? Where can one find 
this scented stuff? Who manufactures it?” But the Bhaga- 
van's sacred silence would continue, 

Thus his extra-ordinary physique plus the fragrant 
anointment on it became the cause of his predicament. 
(Acaranga Cürni, p.300). 


v. iet ure art, qn feia qom wd | 
aay — ddl mA, d AA ae 
4. Samnvaccharam sahiyam masam, jam ņa rikkasi vat- 
thagam bhagavam. 
Acelae tato cai, tam vosajja vatthamanagare.. 


4, The Bhagavan did not diseard his one and the only 
one robe for thirteen months. The homeless and 
world-relinquishing Venerable One abandoned it for 
good and remained blissfully naked ever since. 


ANNOTATION 4. The purport of the text seems to be that 
Bhagavan Mahavira initiated himself into ascetic life with a 
robe on, which he later discarded, He did so on principle. 

Later tradition, however, has i: that when the Bhagavan 
was passing by the bank of the river Synarnabaluka, his 
robe got caught up in some thorny bush and was swept away 
by the currents of the river. A brahmin who happened to 
pass by, picked it up. 

The supposition that the said robe could have remained 
intact on the Bhagavan's shoulders for thirteen months 
after initiation, and that the Bhagavan discarded it just 
when it got caught up in a thorny bush, seems irrelevant 
and baseless. A much more plausible theory seems to be 
that the Bhagavan did not put on the robe to protect himself 
from cold but that he did so merely to cover up the pri- 
vities. As a matter of fact, this is not alien to the Nir- 
grantha (the Jain) tradition. This is corroborated by the 
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Buddhist scriptures which mention Nirgrantas clad in one 
single robe (ekasajaka) (vide, the Angutiara Niküya). When 
the Bhagavan attained the higher stages of sa@dhanf, he 
completely agandoned even that piece of robe and became 
totally acela (naked monk). (Cf. Acdranga Curni, p.390). 


y. ag Tia faf fate, wears siqel mE 


5. 


we ma-i w, d “dar gar’ sea wu i 


Adu porisim tiriyam bhittim, cakkhumasajja amtaso 


TN E : : : jhai. 
Aha cakkhu-bhiya sahiya, tam "hamta-hamta" bahave 
kamdimsu.. 


Intensely concentrating his mind on a slanting wall, 
the Bhagavan meditated for hours on end with his 
gaze firmly fixed. (The eye-balls used to bulge out, 
on account of the hard stare over a long period). 
Children used to get awe-striken by this rather un- 
usual spectacle, and invited otner children to cone 
and watch him, with the outcry 'Goodness Gracious! 
Oh dear! !! 


Both, author of the Cerni and the Commentator have 
interpreted it as follows; 

"He used to walk carefully with his eyes fixed on 
the path gradually widening, and of the length of a man 
(roughly six feet). Shocked at the spectale of the 
Bhagavan's walking with his gaze fixed, children used 
to raise a hue and cry and attracted the other boys to 
it." Dr. Herman Jacobi, who has translated this sutra 
on the basis of the explanation given by the commen- 
tator, has, however, mooted this point: "I cannot 
make out the exact meaning of it, perhaps, sothat 
he was a wall for the animals." 

Fixing the gaze on the wal! has been the medita- 
tional technique of the Buddhist monks also. In the 
present text of Ayaro itself (2/125), we find that this 
very technique of meditation has been mentioned. The 
commentator of the Bhagawati Sütra, Shri Abhayadeva 
Suri has also interpreted the word firyagbhilli as the 
rampart (prak@ra), or the wall of a mound, or the 


THE EXCELLENCE OF RIGHTEOUSNESS 385 


saie fafafacafe, «efr aer dp afena d 
ame y a4, aaa aa wafer mia i 


6.  Sayanehirn vitimissehim, itthio tattha se parinnaya. 
Sagariyarn na seve, iti se sayarn pavesiya jhati.. 


6. Bhagavan Mah4vira did not (usually) stay in crowded 
places. (Sometime he managed to find a secluded 
area and stayed there). But this seclusion was often 
invaded by womenfolk who happened to pass that way 
(in search of solitude). (Although solicited by women 
for carnal enjoyment), the Bhagavan would spurn their 
advances, for he was all the time morally alert. 
Penetrating into the depths of his soul, he would go in 
meditation on such an occasion. 


w.3 * A ama, wees carr o Gr afr 
get fa mimg, wots maai aq on 


1. Je ke ime agarattha, misibhávam pahfya se jháti. 
Puttho vi nabhibhasimsu, gacchati naivattai amju.. 


7. Bhagavan Mahavira meditated with deep concentration 
even in the midst of places crowded with house- 
holders, He would not speak even when spoken to. 
If someone compelled him to speak, he would quietly 
move to some other place. He would not let his con- 
centration be disturbed in any way and would remain 
equipoised in all situations. 


ANNOTATIONS 6-7. The Bhagavan would choose a secluded 
place for meditation, If he did not get one, he would 
seclude himself — i.e. he would shut himseif out from all 
extraneous circumstances andget himself immersed deeply 
in the very depths of the innermost soul. To took for a 
secluded place, or (if such a place is not easily available) 
to seclude oneself from ali external objects— is very useful 
and advantageous for meditation. 





rock, (Vide, the Bhagavati Sutra, Commentary, 
pp. 543-44). 
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s. vy gaa, frat RTTA | 
ag aa  dEfg, afaageat agmg 1 


8. No sugarametamegesirm, pabhibhase abhivayamane. 
Hayapuvvo tattha damdehim, lüsiyapuvvo appapunne- 
him. . 
8. The Bhagavaün would not give his blessings to those 


who greeted him, Nor would he curse even those 
who would bash him up with a cudgel or would try to 
mutilate his limbs. This high stage of sadhana is 
not easily accessible to every sádhaka. 


ANNOTATION 8. According to the author of the Crni when 
the Bhagavan was passing through Covapalli, efforts were 
made to mutilate his limbs or bite his body, (vide, Áca- 
rünga Curni, p. 302). 


&. wwdig gfare, aaaea ws quss | 
SrTSTA -"Tz TTE ; RIE yiga t 
9. Pharusaim duttitikkhaim, atiacca munt parakkama- 


- = mane. 
Aghaya-natta-gitaim, damdajuddhaim mutthijuddhaim.. 


9. The Bhagaván would turn a deaf ear to harsh words 
and unbearable insults. He kept himself vigorously 
engrossed in spiritual pursuits. He would take no 
interest in graphic narratives, colourful plays, songs, 
cudgel-fights and boxing (and such other entertain- 
ments). 


ANNOTATION 9. Bhagavan Mahavira would forbear both 
kinds of rigours or hardships, favourable and unfavourable. 
A musician was playing on a lute (vind). On seeing the 
Bhagavan. who happened to pass that way at that time, he 
said, "My Bhagavan! Please stop to hear my perfor- 
mance." But Bhugavan Mahavira politely refused, and 
quietly went away. To evince interest in any kind of enter- 
tainment colourful or euphonious, is a kind of tempting 
predicament for a südhaka. 
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qo. fae fag- agg 9, wf Nag aun 3a | 
uai al FUSE , ROR WATT NAUN II 
10.  Gadhie miho-kahdsu, samayammi payasue visoge 
adakkhüu. 
Etaim so uralaim, gacchai nayaputte asaranae.. 


10. The Bhagavan would turn indifferent to people engaged 
in bawdy talks and amorous gestures without being 
moved by them. He would not evince any interest in, 
or pay any heed to, any of these trials -- favourable 
or unfavourable. This is how he circumvented them 
all. 


qq. wfawrfzu st oad, dae ade aad | 
UTD fafga=a, 8 afgooi a ou 
11.  Avisáhie duve vase, sitodarn abhoccá nikkharmte, 
Egattagae pihiyacce, se ahinn&yadamsane samte.. 


11. The Bhagavan lived home-life for more than two years 
(after the death of his parents). During that period, he 
did not take any animate food or water. Even though 
he lived with the members of his family, his soul was 
solitary. His body, mind, speech and senses — every- 
thing remained untainted. He always perceived Truth 
and kept constant company with Peace. (After this 
südhanà in the midst of his family), he renounced 
home-life. 


ANNOTATION 11. Bhagaván Mahávira was 28 years old, 
when his parents died. He expressed his desire to embrace 
asceticism at once. At that time his elder brother Nandi- 
vardhana and other relatives of his requested the Bhagavan, 
"Oh my dear Prince! please, do not add insult to injury by 
saying so. You know fully well that our parents are no 
more, and on top of this you too want to leave the family." 
Bearing this entreaty in mind, Bhagavan Mahavira thought 
to himself, "If I took to initiation now Í may cause sadness 
to many people and this may make them miserable. Some 
people in the family might even commit suicide. This is 
not desirable. " 
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Relenting, he said, "Please tell me how long I should 
remain with you?" Nandivardhana answered, "The death of 
the king and the queen will be mourned for two years, for 
which period you must live with us." The Bhagavan 
acceded to his request. The Bhagavan said, “You must how- 
ever accede to a request of mine as well, I must have my 
own choice in matters of food etc. No one should interfere 
with me. If these terms are acceptable to you, then alone I 
can Stay in this home for two years. " Nandivardhana and 
others agreed to this. 

During this period, the Bhagavan did not take any ani- 
mate food or drink. He would wash his hands and feet with 
inanimate water, but never take a full bath. He led a life 
of non-violence, truth, non-stealing, continence and non- 
acquisitiveness. He did not take meals at night. He re- 
mained totally unattached to his family. This was an 
experiment in asceticism in the midst of the homelife, 


qoo ga a cmd, HTT T sA FI 
qmi Aagi, guam wo weqdi UDeT du 
12. Pudhavirh ca aukayarh, teukayam ca Vaukayam ca. 
Panagáim biys-hariyBim, tasakayam ca Savvaso nacca.. 


qs. cur afa afsak, faenas àa 0 ef 
qafa wr fate, ef wart d muni 


13.  Ey&im sarhti vadilehe, cittamamtairh se abhinnaya. 
Parivajjiyà na viharittha, iti samkhae se mahavire., 


12- After having fully known the (existence of) living 

13. beings of earth-body, water-body, fire-body, air- 
body and mildew, seed and vegetation and mobile 
living beings, and after having recognized their exis- 
tence, and ascertained their animatedness, the 
Bhagavan cheerfully rambled about doing no violence 
to them. 


qY. 93 START — quem, ada Go «Tam 
ag weanling, gar, wega aire qa ater L 


14. Adu thavard tasattàe, tasajiva ya thavarattae. 
Adu savvajoniya satta, kammuná& kappiya pudho bālā.. 
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14. Stationary creatures may be reborn in the species of 
mobile beings and vice versa, Living beings are 
prone to be reborn in any of the genera of beings. 
The ignorant beings are reborn into different genera 
because of their own karma. 


ANNOTATION 14. In those days, the belief was current 
that a female is reborn as a female and a male as a male;a 
rich man is reborn as a rich man; and a muni as a muni. 
Bhagavan Mahavira repudiated this general belief and 
established the principle of the possibility of rebirth in any 
genus. According to this, the variety of karma causes 
change of genera in rebirth, 


qa me cw cd Rafe, wrafgy go gedit ae | 
ar cq Gaal ear, x feng Tay wT 
15. Bhagavam ca evam mannesim, sovahie hu luppati bale. 


Kammam ca SavvaSo nacca, tam padiyaikkhe pava- 
garh bhagavam.. 


15. An ignorant person's accumulation of possessions 
culminates into his (spiritual) destruction. Reflecting 
thus, and knowing fully well the (consequences of) 
karmic bondage, the Bhagavan vowed not to commit 
sin. 


q&.gfad  afmes Fert, fafeanearifate moi i 
aam- AT cp o eae WAT osi 
16. Duviham samicca mehavi,kiriyamakkhayanelisirn nani. 
Ayana-soyamativaya-soyam, jogarn ca Savvaso nacca. . 
16. After having weighed the pros and cons of both kriy@- 
vada {actionism)! and akriyayvada (non-actionism), 
and having known fully the influx of Karmic matter 





1. In the Siitrakrtanga 1/12/20, 21,it has been mentioned: 
Attána jo janai jo ya logam, jo agatim janai (a) nag - 
atim ca. 


Jo sisayam jana asaisayam ca, jatim maranam ca 
cayanovavatam, , 
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through sensuality, violence, and the impulses of 
mind, speech, and body, the sage and wise Bhagavan 
propounded the unique doctrine of Rriya@, not pro- 
pounded by others. 


ANNOTATION 16. When the Bhagavan was leading a dis- 
passionate and detached life even in the midst of home-life, 
his uncle named Suparsva, his elder brother named 
Nandivardhana, and some other friends, said to him, "Why 
don't you enjoy sensual pleasures? 

The Bhagavan answered, "The senses are the sources of 
the influx of karmic matter. My soul is pining for emanci- 
pation. That is why I can't enjoy the sensual pleasures. 

On hearing this, they said, "O Prince! why don't you 
drink cold (animate) water and eat animate food?" 

The Bhagavan replied, "Violence is the source of bon- 
dage. My soul is pining for freedom. That is why I refrain 
from killing beings (with water-body), possessed of life like 
me. T 

They again said, "Oh Prince! you keep continously 
sitting in the posture of meditation. Why do you not bave 
Some recreation?" 

The Bhagavan quipped back, "The mind, body and speech 
are also the triple sources of bondage. My soul is pining 
for freedom. I refrain, therefore, from giving support to 
their impulses. " 

They said, "Why don't you take bath? Why do you sleep 
on the floor?" 

The Bhagavan said, "Tho bodily attachment and luxuries 
are both sources of bondage. I want to plug these loopholes, 
That is why I have embraced this way of life." 


qe. agati wares, aA HUTT | 
afafa after, crecer À Herz I 


17, Aivitiyam anautte, Sayamannesim akaranayae. 
J assitthio parinnaya, Savvakammavahao se adakkhu. . 


Aho vi kattàna viultanar ca, jo Gsavam j'tnati sar- 
varam ca. 


Dukkham ca jo janai nijjaram ca, so bhasiumar hati 
kiviyavadam. . 
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l7. 


The Bhagavan did not commit any violence to any 
living beings, nor did he ever make others to do 80. 
The Bhagavan saw ~ 

(On being asked by his relatives why he avoided all 
women-folk, the Bhagavan replied —-) 

“Women {incontinence) are the harbingers of ail 
karmic influx. One who relinquishes them, perceives 
(the soul). " 


qc. cee o o d, GUI SET A aa) 


18. 


18. 


a fet cat aaa, do aged faye afore i 


Ahakadam na se seve, Savvaso kammun& ya adakkhü. 


Jam kimci pavagam bhagavam, tam akuvvam viya- 
dam bhumjittha, . 


The Bhagavan saw that the acceptance of food pre- 
pared specifically for the munis entails karmic 
bondage. That is why he always refused such food. 
He would take only inanimate food, The Bhagavan 
never partook of any such meals which were conduc- 
cive to sinfulness. 


qe.) Sad a card, emu fa Som ifa 


19. 


19, 


fafaa aai, mela dafs satay 


No sevati ya paravattham, parapáe vi se na bhurnjítthà. 
Parivajjiyana omagpam, gacchati samkhadim asaranae.. 


(Bhagavan Mahavira did not possess any dress, nor 
did he borrow any from anyone else. 


The author of the Cirni has interpreted the word 
papaka in various ways: 

The Bhagavan never took meals which were pre- 
pared with a view to giving them in alms to just any- 
body. Thus he was saved from the guilt of "approval 
of violence,” 

Another interpretation is that the Bhagavan did not 
take any meat or alcoholic drinks (papeka). 

Yet another interpretation is that the Bhagavan 
did net partake of such meals which were conducive 
to sinfulness. 
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(He had no bowls of his own), nor did he use an- 
other's for the purpose of eating in them. 


He did not go for alms to any such feast which 
could not feed people beyond the numbers of invitees. 


He did not even think of delicious food. 


ANNOTATION 19. According to the author of Clürmi, 
Bhagavan Mahavira had only one robe on at the time of 
initiation, which he had abandoned after thirteen months, 
He never used any other robe ever since. 

When he broke the fast just after initiation into asceti- 
cism, the Bhagavan took his meals ina utensil owned by a 
householder. Later he became a pümipütra (i.e. one who 
uses the palms of his hand as utensils), and never used the 
utensils of anyone for taking his meals. 

Once when the Bhagavan was sojourning in a weaver's 
workshop at Nalanda, his only disciple called Goáàlaka 
asked him, "Shall I bring some food for you?" The Bhaga- 
wan said, "No", in the belief that bis disciple would get 
food for him in a householder's utensil. 

After he achieved ominiscience the Bhagavan became a 
Tivthanhava. Loharya, one of his disciples, used to procure 
food for him from householders. But the Bhagavan would 
take it on his palms and then eat it. The description 
alluded to here refers to the period of s@dhand@d. Therefore, 
the incident of procurement of food by Lohárya is not pur- 
ported here. 


xo. Aa ETAT, Mfrs Ag aafe 
afeaft oY ufa vifa a seu cp wma 
20.  Màyanne asana-panassa, nanugiddhe rasesu apadinne. 
Acchimpi no pamajjiyà, novi ya karnduyaye muni ga- 
yam.. 


20. Bhagavan Mahavira knew what quantity he should eat 
and drink, He was devoid of any ardent longing for 
delicacies. He did not even think of any particular 
kind of food. He did not even wipe his eyes. Nor did 
he scratch his body when he had an itching. 
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ANNOTATION 20. Bhagavan Mahavira had an extraordi- 
narily well-built physique. His system did not have likeli- 
hood of developing any indigestion or constipation, still he 
cautiously avoided the possibility of any iliness by being 
abstemious in his habits. 

A glutton cannot wholeheartedly concentrate on medita- 
tion. That is why the Bhagavan. took only a frugal diet. 

Even while leading family life, Bhagavan Mahavira was 
not at all keen on (any delicacies of) food. Right from the 
very beginning he was not interested in such food, And this 
disinterestedness reached its culmination during the period 
of his sadhana, 

The Bhagavan would never long for a particular kind of 
food except when undertaking special sidhand e.g. he would 
sometimes wish foruradator carrying on specific sadhana. 

Bhagavan Mahavira had a steady gaze; he would not let 
his eyes blink. If a particle of dust accidentally fell into 
his eyes, he would not care to take it out. In case of an ant 
or a mosquito or any other insect biting him, he would not 
even scratch his body. All this he did for successful 
controlin s@dhand. "I shall let things take their own natural 
course and shall not interfere with their smooth flow," — 
this was always at the back of his mind while performing 
südhanü with effortless ease. 


qa. sedo ffoi qam, svi fagot — Wem d 
av quaai, deddt RO TT N 
21. Appam tiriyam pehie, _appam pitthao upehae. 
Appam vuie(a)padibhani, parnthapehi care jayamáne.. 


21. While walking, Bhagavan Mahavir. ucver looked 
sidewards (i.e. left or right), or looked back. He 
would walk in silence. He would speak only when 
spoken to, and that too, very little. Always wide 
awake to the responsibility and duty of non-violence 
to all living beings, he would walk with his eyes 
firmly fixed on the path ahead. 


ss.fufaifu aaea, do AEA — aorqupmt | 
quif ag ume, wt sadfa dfan 
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22.  Sisirarmsi addhapadivanne, tam vosajja vatthamanagare. 
Pasarittu bahum parakkame, no avalambiyána kam- 
dhamsi.. 


22. The Bhagavan had abandoned the use of clothes, In 
winter he would boldly walk with his hands outspread, 
and would not (try to avoid cold by) folding his arms 
under his shoulders. 


x3. cw fast p, meN HETT | 
anqf armor div, arao Reha i 
--f« Afa i 


23. Esa vihi anukkamto, mahanena maimaya. 
Apadinnena virena, küsavena mahesina. F 


— Tti bemi. 


23. Bhagavan Mahavira, the wise, Māhana. (Brihmana, 
non-violent) Great Seer, born in the clan of Ka$yapa, 
followed without any reservation the aforementioned 
code of conduct. 


— Thus I say. 


ANNOTATION 23. During the last two years of home- 
life and twelve-and- a half years of sZdhanü, Bhagavan 
Mahavira austerely practised freedom from desires. He 
hed no inhibitions or reservations relating to food, place, 
and time ior sleep, Thus he remained completely unaffected 
by tie demands of the body. He would calmly and cheer- 
fully accept any hing that came his way and which was 
congenial to the accomplishment of his s@dAant. 
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SECTION If 


ata seat Bio Uddeso 


ATA Westdqd 


q afama Asr, cafes sme Gea 
MIT ATE TAMAS, ATE Afar A weir M 


Bhagavao Sejjà -padam 


l. Cariyasanaim sejjdo, egatiyao jao buiyao. 
Aikkha tàim sayanasanaim, jaim sevittha se mahaviro. . 


Bhagavan Mahavira's Seats and Retreats 


1. (Jambu said to Sudharma;) "O Noble One! In the 
context of ascetic rambles, you had already toid me 
about some seats and places of residence. Now, 
would you care to tel! me about all those seats and 
places of residence which were actually used by 
Bhagavan Mahavira?" 


x. aa -aT -T T WAT ara 
agat qrargrtg, aag UST GTI du 


2. Avesana-sabha-pavasu, paniyasálásu egadá vaso. 
Aduva paliyatthánesu, palalapumjesu egadā vàso., 


2. (Sudharm& repiied:) "Bhagavām Mahbāvira lived in all 
sorts of places, such as workhouses (like potter's 
lodge, blacksmith's workshop etc.), assembly houses, 
water-huts, shops, factories, or even canopies made 
of hay-stacks. 
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ay. smigTz nÈ, aA ef Una arta 
gat gom qp, erage fa cur ama 


3. Agarntare aramagare, game nagarevi egada vaso. 
Susane sunnagare, và, rukkhamüle vi egad& vaso. . 


3. The Bhagavan sometimes used to stay in inns or rest- 
houses; sometimes in villages and towns; sometimes 
on cremation grounds, in deserted houses or under 
the trees, 


v. vafe at wane, «up andr dec aa 
rA feat fa cnp, sempre aaee gna 


> - s a— T - 
4, Etehim muni sayanehim, samane āsi paterasa vase. 
Raim divam pi jayamape, appamatte samihie jháti.. 


4. During the period of twelve-and-a-half years of his 
sádhaná, Bhagavan Mahavira, the wise Sramana used 
to live cheerfully in these diverse lodges. 


He would meditate day and night by making (his 
mind, body and speech) steady and poised and his 
senses and passions subdued. 


y. fre fe oft qune, r ma Sz 
amad Ff aq, Éfü at ard aafe u 
5. Niddam pi no pagamae, _sevai bhagavam utthae, 
Jaggavati ya appanam, Tsim sai ya si apadinne, : 


5. The Bhagavan did not seek sleep for the sake of 
pleasure and comfort. (On feeling drowsy, )he would 
stand up and keep himself wide awake. (After long 
spells of sleeplessness, for the upkeep and mainte- 
nance of body, ) he would have only a nap. He never 
craved for the comfort of sleep. 


ANNOTATION 5. During the entire period of twelve-and- 
a-half long years of his s@dhani, the Bhagavan slept only 
for one antarmuhüria ( i.e. less than 48 minutes). That 
too, not continuousiy, but only intermittently. He would 
not lie down at all. He would take only a nap, either 
Standing or sitting, and then immediately go into medita- 
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tion. In a village called Asthikagrama he slept only for a 
few moments, during which brief period he dreamt ten 


dreams. (Sthanfnga, 10/103). 


&. TIAA gerzfa, mg a 3g 
faram ar qat, ate qefa gga u 


6. Sambujjhamane puņaravi, 3sifnsu bhagavam uftháe. 
Nikkhamma egayá rao, bahim camkamiya muhutta- 
gam.. 
6. Bhagavan. Mahavira, after only a few moment!s sleep, 


would be awake again and would sit in meditation 
with full internal watchfulness. When, sometimes, 
sleep tormented him too much at night, he would come 
out of the resting-place, and stroll for about a 
muhitrta or so. (Then he would return to his original 
place and go into meditation). 


ANNOTATION 6. There are three main constituents of 
Bhagavan Mahàvira!s sidhand: 


a) Control of diet; 
b) Control of the senses; and 
c) Control of sleep. 


Through the elixir of spiritual realization, he would 
achieve control of palate. 

Through total absorption in the perception of the soul, 
he acbieved control over the senses. 

Through meditation he achieved control over sleep. 

it was generally in extremely cold and hot weather that 
he was tormented by sleep. On those occasions, the 
Bhagavan would achieve control over sleep by strolling. 


sai aeaa, frr anit NEAN A | 
amg 3 wm, aqars qfra saati 
7.  Sayanehim tassuvasagga, bhimā Asi aņegarūvā ya. 
Samsappagayaje pana, aduva je pakkhino uvacaramti, . 
7. Bhagavan. Mahavira had to undergo terrible hard- 
ships of various kinds, while he lived in those resting 
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places, (While in meditation}, he would be bit even 
by a snake or a mongoose, or a dog; he was occa- 
sionally attacked by ants which made his body bleed; 
and he was frequently tormented by gadflies, mos- 
quitoes, bees and wasps. (Undeterred by al. this, the 
Bhagavan would still remain deeply absorbed in 
meditation. ) 


sag ETT anf maa a afar a 
ag man sar, wat fan gfe ad 


8. Adu kucará uvacaramti, gamarakkha ya sattihattha ya. 
Adu gàmiyà uvasagga, itthi egatiyà purisa ya.. 


8. (While meditating in a deserted hut, Bhagavan Maha- 
vira would often be discomforted by burglars or de- 
bauchees; (while meditating on the cross-roads,)he 
would be upbraided or even hurt by village-guards 
equipped with lances or spears. The Bhagavan woula 
often have to bear even sexual advances caused by 
men or women. 


ANNOTATION 8. Women were easily enamoured of 
Bhagavan MahZvira's handsome face and figure. At night 
they tried to seduce him and distract him from meditation, 
but in vain. This made them angry and they cursed him. 
When their husbands came to know of this, they would come 
up to the Bhagavan and pass various sarcastic remarks, 
such as: "Look, he is a mischievous rogue, this cursed 
mendicant. It was he who enticea our pretty dames. Let's 
kick him out of here," Thus they abused him and rebuked 
him sharply. Some would even go to the length of giving 
him good hiding, Nevertheless, the Bhagavan paid no atten- 
tion whatsoever to both these oppressions, and would re- 
main absorbed in meditation. 


egia qang, dears REALS | 
afa gfeu-siuaterg, agri ARTERE 41 
9.  Ihbaloiyãirh paraloiyäirn, bbimñirh anegarivaim, 


Avi subbhi-dubbhi-gamdhàim, saddaim anegartvaim.. 


THE EXCELLENCE OF RIGHTEOUSNESS 399 


9. 


Bhagavàn Mahavira courageously put up with various 
sorts of terrible hardships and difficulties caused to 
him by men and other living creatures. 

Odour — good or bad — did not affect him in the 
least. 

Words — kind or unkind — he always remained 
completely indifferent to. 


qo. afgqiac gaT afac, rare faaan | 


10. 


10. 


qe ck afa, Gas wen smmgar ii 


Ahiyásae saya samie, phasaim virlivaruvaim. 

Araim raim abhibhüya, riyai m&hane abahuvai.. 
Bhagavàn Mahavira bore with fortitude all kinds of 
afflictions by following the Right Conduct. 


He would subdue (by meditation) feelings of ennui 
produced by self-discipline or temptation for 
pleasures of self-indulgence, 


He would normally remain silent, (except only in 
special circumstances. ) 


q3. 4 wife aer qPesg, corre fa wer wT) 


11. 


11. 


werfgr maget, Sear aig waist uc 


Sa janehim tattha pucchiimsu, egacar& vi egad& rao. 
Avvahie kasaittha, pehamane samahim apadinne.. 


(When Bhagavan, Mahavira meditated in solitude, ) 
some tramps wouldtry to disturb him by embarassing 
questions (like these "Who are you? Where have you 
come from? What makes you stand here?") Cr some 
times at night, some debauchees would accost him 
thus ("What are you doing here in this deserted 
house ?"] 


On getting no answer from the Bhagav&n, they 
would get annoyed with him and would start maltreat- 
ing him. 

Nevertheless, the Bhagavan would remain rapt in 
meditation. He would not even think of retaliating. 
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qu amaia ost gen snpdfe fu fuu area d 
aure a a, gf wore mf di 


12. Ayamarhtararhsi ko ettha, ahamamsi tti bhikkhü ahaftu. 
Ayamuttame se dhamme, tusinie sa kasaie jhati.. 


12. (When Bhagavan Mahavira was meditating in a park on 
the out-skirts of a village, some frequenters to the 
place inquired of him,) "Who is there inside?" The 
Bhagavan replied "I am an ascetic." (They asked, 
"Who gave you permission to use this place? Why 
are you occupying our place of recreation?" The 
Bhagavan quietly left the place). This characterised 
his lofty conduct. Despite their agitation, the Bhaga- 
van kept quiet and remained absorbed in meditation. 


q3. Hatt qqqfa, fafat wer vad 
fent amm, gua = faena u 


ry . * H . * - - 4 
183.  Jarhsippege paveyamti, sisire marue pavayamte. 
Tamsippege anagara, himavae nivayamesamti. . 


qx. wurfzs ofafacarat, vat g STHIREHTUT | 
fafaur ar a, sua = ferui 


14.  Samghüdio pavisissamo, ehà ya samàdahamànà. 
.Pihiyà và sakkhamo, atidukkham himaga-samphàsa.. 


13. The winter-wind made (scantily clad) people shiver 
14, with cold; snowfall made houseless mendicants to 
seek houses protected from winds, and cover them- 
selves with clothes. Considering that they would 
be ableto protect themselves against painfully severe 
cold, some monks kindled fire and closed doors, 
because it was extremely difficult to brave snow-fall. 


qu af ma afs, ag faepe afgarag «fau | 
fam mat wet, ae, wa afram i 
15. Tamsi bhagavarh apadinne, ahe viyade ahiyasae davie. 
Nikkhamma egada rao, cáei bhagavam samiyāe.. 


15. Bhagavan Mahavira, however, would not, even in the 
face of such severe cold, even think of (seeking a 
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windless abode, or clothes to wrap himself with) He 
(would stand) under the merest shed in the cold and 
bear it with sublime equipoise, When the night grew 
colder, the Bhagavan would alternately come outside 
in the cold under the open sky (and go back to the 
shed). Thus was the Bhagavan able to endure the 
pangs of cold in perfect calmness and in conformity 
with Right Conduct. 


q&. vu ae ayaa, TESDUI wÉmuT | 


16. 


16, 


srafavejvr diu, TUI agfa 1 


—Rerafsu i 
Esa vihi anukkamto, mahanena maimaya. 
Apadinnena virena, kasavena mahesina. . 


-— Tti bemi. 


Bhagavān ifahavira, the wise Māhana (Bráshmana, 
Non-Violent) Great Seer, bornin the clan of Kasyapa, 
followed without any reservation the aforementioned 
code of conduct, 


~~ So do J say. 
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SECTION IH 


aga sga Taio Uddeso 


anaa) qag- Jaa-a 


q. aor MAEA o, AFN GT ég-mmu i 
afgaat wur ufau, ware fae | 


Bhagavao par isa ha -uvasagga -pada m 


1. Tanaphase siyaphase ya, teuphase ya damsa-masage 


ya. 
Ahiyasae saya samie, phasaim viruvaruvaim.. 


Bhagavan Mahavira's Endurance of Hardships 


1, Bhagavan Mahavira bore with equipoise various 
kinds of hardships, including being pricked by the 
grass (typical of the Lddha country-side) the ex- 
tremities of the weather, and bites of gad-flies and 
mosquitoes. 


ANNOTATION 1. During the period of sadhan# Bhagavan 
Mahavira once paid a visit to the Lddha countryside (i. c. 
the districts of Tamulaka, Midnapur, Hugli and Burdvan in 
West Bengal) which abounded in prickly grass. Very often, 
this proved to be the cause of sharp bodily pain. 'The area 
in which this kind of grass luxuriously grew was also sur- 
rounded with mountains, which added to the cold atmos- 
phere there. 

The Bhagavan would also cheerfully bear the heat of the 
sun. Ina place like Halduga, he had to put up with scorch- 
ing and almost burning temperatures. 
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The Ladha teemed with vicious creatures like gadflies, 
mosquitoes, and leeches. Despite knowledge of all these 
untoward conditions, the Bhagavan. went there to test him- 
self on the touchstone of equanimity. 


RHE gaT- Herat, avrgin cg qen( re? Ww 
dd — dew fag, mani spp dam od 
2. Aha duccara-l&dhamacàri, vajjabhümim ca subbha- 


(ha?) bhümim ca. 
Pamtam sejjam sevimsu, asanagani ceva pamtairh. . 


2. The Bhagavan cheerfully rambled through the areas 
of Vajrabhümi and Sumhabhumi in the difficult terrain 
of the Iddha countryside. There he had very mis- 
serable lodgings and poor seats. 


ANNOTATION 2. The Lid ha. countryside was terribly in- 
accessible because of mountains and thick forest. Never- 
theless, Bhagavan Mahavira went there. He managed to get 
only desolate and dilapidated houses to live in, and rough 
wooden planks or boards to sit on and those too covered 
with thick layers of dust, soi! and cowdung. All this, 
however, could not disturb the evenness of the Bhagavan's 
mind, 


3. afa SENTI, I aaar wig 
we Fete w, paaa efaa forata u 

3. Làdhehim tassuvasagga, bahave janavaya lüsirhsu. 

Aha lühadesie bhatte, kukkur4 tattha himsimsu niva- 
. timsu.. 

3. In the counties of Ladha, Bhagavan Mahavira had to 
undergo various vicissitudes. He was many a time 
attacked by the inhabitants of that place. 'The food he 
got there was vapid. He would be often attacked and 
bitten by dogs. 


ANNOTATION 3. There were no towns and cities in the 
districts of Vajra and Sumha of the Làdha. There was a 
dearth of such things as sesamum seeds, from which oil 
could be produced, or of good cows from which butter could 
be produced. Consequently, the inhabitants of that place 


took only insipid, totally fatless food. This sort of food- 
habit led to their being ill-tempered. Anger, vituperative 
tongue, and assault were almost habit with them. They 
used to cover their bodies with grass, 

. The Bhagavan used to take a single meal only at midday, 
In Ladha, the Bhagavün would get only rice soaked in water, 
urada(a kind of pulse)-soup or sour-soup, but all without 
Salt. 

The dogs of that place were so fierce that people had to 
use sticks and cudgels to ward them off. Since the Bhagavan 
waS unarmed, the dogs would frequently and easily attack 
him. 


v. rt oat fem, wae g quami 
gura ag, TAT gapa sdafe N 
4. Appe jane nivürei, lüsanae sunae dasamane., 
Chuchukaramti @hamsu, samanam  kukkura das- 
amtutti,., 
4. When dogs would bark at or come to bite the Bhaga- 


vàn,only a solitary person would come to his rescue; 
the others would set the dogs on him. 


X. faat wt yo, aga mafa pearc | 

alg Te mAai, aa dep v4 fagíng n 
5. Elikkhae jane bhujjo, bahave vajjabhümi pharusasi. 
Latthim gahaya naliyam, Samana tattha eva viha- 
rimsu,. 


5. In such a county did the Bhagavan spend (six long 
months). Most people of Vajrabhümi were ill-tem- 
pered ,9wing to insipid food. In that countryside, 
some $yYamanuas (ascetics) always roamed with either 
a stick! or a cudgel in hand. 


soo fo der fagi, gegear wef  qwfza 
SRTNTRTSIT guk, gam sep mèg on 
Is A lathi (stick) is usually of the height of a man, while 


a mülika (cudgel) is four amgulas (twenty-fourth part 
of a cubit) longer than it. 
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6. Evam pi tattha viharamtd, putthapuvva ahesi su- 
naehim. 

Samlumcamind sunaehimi, duccaragani tattha làdhe- 

‘ him.. 

6. Even those $vamangas who were equipped with sticks 


or cudgels were torn and bitten by dogs. It was 
really difficult to move about freely in the villages of 
the Ladha area. 


v. faa d mfg, d pA PAFAT | 
sg Tzu and, A ARAR AARAA i 
p Nidháya damdam pZnehim, tam kayam vosajjaman- 
agare. 
Aha gàmakamtae bhagavam,te ahiyasae abhisamecca. . 


T. Abandoning the attitude of violence to living beings, 
and totally ignoring all bodily comforts, the Bhagavan 
was cheerfully rambling about (in the Ladha area). 
There the Bhagavan put up with all kinds of harsh 
words and sharp rebukes with spiritual wisdom. 


ANNOTATION 7. Punishment ( i.e. violence) is of there 
kinds: 


(a) (Punishment) inflicted through the mind; 
(b) through the speech; and 
(c) through the body. 


He would not brush away encroaching creatures or an- 
noying insects either himself or make others to do so, Not 
even the thought of doing so ever crossed his mind. The 
Bhagavan was completely self-possessed in thought, speech 
and action. 


s. WTST ammà aT, 4x8 dep Y uma 
vd fa wer mèg, amag fü warm 11 


8. Nao samgümasise va, párae tattha se mahavire. 
Evam pi tattha ladhehim, aladdhapuvvo vi egaya gamo.. 
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8. Just as an elephant fighting on the battle front is not 
easily baffled by piercing weapons, so also did Bhaga- 
van Mahavira remain completely unruffled by and tri- 
umphed over various kinds of hardships he experi- 
enced in Ladha area. (Although) he occasionally did 
not find a village or a suitable abode in Ladha to stay 
in (he remained completely unperturbed}. 


t. zagranie , amar ff memi 
qfsfrvafaq oafag, wat o qd agfa n 
9. Uvasamkamamtamapadinnam, gamamtiyam pi appat- 
tam. 
Padinikkhamittu lüsimsu, etto pararh palehitti., 
9. The Bhagavan did not desire a fixed abode or a defi- 


nite diet. He would go to a village for boarding or 
lodging only when occasion arose. Sometime it so 
happened that before he entered a village some people 
would try to stop him, and even hit him and say — 
"Why don't you go away from here, and look for some 
other place?" 


ANNOTATION 9. The inhabitants of Ladha did not relish 
the Bhagavan.'s nudity. This is why they would stop him 
' from entering the village. 


qo. ga-ga cea esr, agar HÍZUTD ae RaTS-HerT | 
sg sa ear, gaan ced cfe 
10.  Hayapuvvo  tattha damdgepa, aduvā mutthina adu 
kurt&i-phalepam. 
Adu leluná kavalenam, harntà-harntà bahave karh- 
dimsu.. 
10. There some people would try to hit the Bhagavàn with 
a slap or a blow, or a stick, or a spear, or a clod or 


a potsherd. 'They would run after him and scream 
"Goodness Gracious! go away." 


q3. nerf feagai, sesi OT mmu 
qim afg, aga wem spfefug 1) 
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11. Mamsani chinnapuvvaim, utthubhamti egaya kayam. 
T ms a * 2.* r - tos 
Parisahaim lumcimsu ahav& pamsuna avakirimsu.. 


11. (Brutally assaulting him), some people would even 
mangle him, spit on him, fling heaps of dust on him, 
and (thus) inflict hardships on him. 


qs. saaa fring, HEAT GERTVITSCDO We d 
Citra aie maT, gran Wr afew | 
12.  Uccálaiya nihanimsu, aduva asanao khalaimsu. 
Vosatthakae panay&üsi,dukkhasahe bhagavam apadinne.. 


12. Some would lift him up and throw him down while he 
was in meditation. Some others would push him out 
of his seat. But the Bhagavan had abandoned all care 
of the body; he was wholly dedicated to the cause of 
the soul; he was highly tolerant of feeling of pain and 
anguish; and free from the desire of pleasure. (He 
would, tberefore, never let his evenness of mind 
dwindle). 


ANNOTATION 12. Not all people inbabiting the Ladha 
countryside were ill-tempered; there were, however, some 
good-natured people there as well, There were those who 
were very impulsive. These would remove the Bhagavan 
from his seat. Even so the Bhagavan would not be dis- 
pleased. Seeing that he maintained a sweet evenness of 
temper, their hearts would change, and they would apologise 
to him for their nonchalant insolence. The ill-natured ones, 
however, did not evince any change of heart, 


q3. gA andre arm, Aas ger od wm 
afsqaunt Ssang, aT EEN I 
13. Siro samgāmasise vá, sarnvude tattha sé mahávire. 
Padisevamane pharusaim, acale bhagavam riitthā. . 


13. Just aS a warrior wearing the escutcheon is never 
baffled at the war froni, so also was Bhagavan 
Mahavira wearing the armour of total abstinence from 
sinful actions never subdued by hardships, and would 
never be disturbed ii meditation. Unperturbed, he 
kept cheerfully rambling on. 
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qv.wu AA tesa, gT WÉRUT | 
afem A, prao nfa ıı 
—fa Ifi | 


14. Esa vihi anukkarhto, mahanena maimayà. 
Apadinnena virena, küsavena mahesina. . 


— Tti bemi. 


14. Bhagavan Mahavira, the wise, Mahana (Brahmana, 
Non-violent), great seer, born in the clan of Kagyapa, 
followed without any reservation the above mentioned 
code of conduct. 


~ Thus I say. 
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SECTION IV 


x 
asea sear Cauttho Uddeso 


watt afainesy-q 


q. Aef qR, ayes fa ma ANg 
qzà at W mè aT, TA miea qus I 


Bhagavao atigiccha -padam 


1. Omodariyam c&eti, aputthe vi bhagavam rogehim. 
Putthe và se aputthe va, no se satijjati teiccham.. 


Abandonment of Medication by Bhagavan Mahavira 


1. Although untouched by illness, Phagavün Mahavira 
would still have a curtailed diet. Whether afflicted or 
not, he would not approve of medication for himself. 


ANNOTATION 1. Man by nature is prone to gluttony. It is 

not easy to eat sparingly. There are some who do eat little, 

but they do so only under compulsion, i.e. when they are 

afflicted with a disease, and wish to get rid of it. Bhagavan 

Mahavira had no disease or ailment, yet he would eat 

Sparingly and with long intervals just like a serpent. 
Illnesses are of two kinds: 


(a) Internal, i.e. due to a disturbance of humours of 
deficiency of vitamins, and 


(b) External, i.e. injuries caused by accidents, etc. 


The Bhagavan was free from the former kind of 
jiseases, but he would occasionally be afflicted by the 
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latter, in the event of attacks by human beings or other 
creatures and insects. He would not undergo any medical 
treatment to mitigate even these. 

To illustrate his extra-ordinary forbearance, an incident 
is given here. Once a cowboy drove a wooden nail into his 
ear. A phySician named Kharaka had to take it out and 
dress his wound. But the Bhagavan never wished anyone 


to do anything for him. 


Lagi o wo up cw, Trew faut wg 
mg T A at, tage wie |t 


2. Sarhsohanam ca vamanam ca, gayabbharnganam sina- 
nam Ca. 

Sambahanam na se kappe, damta-pakkhalanam parin- 

nae. . 

2. The Bhagavan abandoned all sorts of purgatives, 


emetics, unguents, bathing, shampooing or even 
cleaning of the teeth. 


ANNOTATION 2. Soon after initistion into ascetic life, 
Bhagavan Mahavira had taken up a vow: "I will lead a life 
of self-abnegation by abandoning all bodily care." In 
accordance with this vow, he would refrain from any physi- 
cal beautification, or any extra care of the body. It is 
imperative for a sādhaka to forget all about his body and 
concern himself with complete dedication to the soul. The 
above routine followed by Bhagavan Mahavira refers to 
this. 


3. fara marae, Aafa wet o sgg 
fafaxfa war ard, sre sro wm qu 


3. Virae gamadhammehim, riyati māhaņe abahuvai, 
Sisirammi egadá bhagavam, chay&e jhai asi ya.. 


3. Averse to all sensual delights, Bhagavan Mahavira 
 (Màhana) cheerfully rambled about. He would speak 
but little, Even in the winter he would meditate (not 
in sunshine), but in shade, 
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waal agre aferi-vé 
vag a figi, sew cepe sum a 


sz WRT ART, TITHE 


Bhagavao ühara -cariya -padam 


4, 


4. 


Ayavai ya gimhanarn, acchai ukkudue abhivate. 
Adu javaittha lühenarh, oyana-mamthu-kummasenam. . 


In summer he would deliberately expose himself to 
the scorching heat of the sun. He would squat in the 
cock- posture in the face of hot winds, 


Dietary Routine 


X. 


&. 


B. 


6. 


He lived on meals of coarse rice, pounded grains 
ground into flour-like substance and beans (urada). 


vafe fate frd, ae ae Wo TA UT | 
aired TMT wrt, SET Bgat are fugi 
Eyani tinni padiseve, attha mäse ya javae bhagavarn. 


Apiittha egaya bhagavarh, addhamasarn aduva másam pi. 


Bhagavan Mahavira lived on these three (grains) for 
eight months. Sometimes, he would go without water 
either for half a month or for a whole month at a 
stretch. 


af afae gi ma, stoma aga afafa 

waa afew, aiaa AA N 
Avi sahie duve māse, chappi m&se aduva apivittā. 
Rayovarayam apadinne, annagilayamegaya bhumje.. 


He would go without water sometimes for over two 
months, or as long as for six months. He did not even 
think of taking sleep; he would keep himself awake all 
night. 


Sometimes he had to take even stale food. 
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e. Beau wa Gn, AAT AAT Wd 
Aaa ur wa, rnb amig aafe i 
T. Chatthenar egaya bhumje, aduvá atthamena dasa- 
M : menam. 
Duvalasamena egayá bhumje, pehamane samáhim 
` apadinne.. 


T. Sometimes he would take meals after either two days', 
or three, or four, or even five days! fast. He had his 
mind always fixed on only(fapas -) samadhi (i. e. even- 
ness of mind accompained by austerities); for food he 
had no craving. 


c. WT — 3T mgA, vit faa cat WS |! 
aoe «T p afc, are fuo rfo n 


8. Naccanam se mahàBvire, no vi yapavagarn sayamaküsi, 
Annehim va na karittha, kiramtam pi nanujanittha. . 


8. Fully aware of the sinfulness, vitiating the alms that 
he received, Bhagavan Mahavira would neither him- 
self indulge in violence nor make others to do so, nor 
did he approve of any such action., 


LTE fat wn ar, AA xy TNI 
gagak wa, ama- AEN 


9, Gamam pavise nayararh vā, ghásamese kadam parat- 
' - . thae, 
Suvisuddhamesiya bhagavam, ayata-jogayae sevittha. . 


9. Upon entering a village or a town, Bhagavan Mahavira 
would ask for only that kind of meal which was pre- 
pared for the use of a householder (i.e. not spe 
cially prepared for the Bhagavan). He would accept 
alms unvitiated by any sin and eat it with complete 
control of his passions, 


qe.srp ru feet, X at Afat gat! 
qa aur Feasd, waa faafaa a Faro 
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44. ag uTevi 4 TAM at, MAMET a sfaiz ari 
wart yam m, gogi afa fad fot uu 


q2. fatwa asad, Weeufud qah i 
qe qaal verd, akan areata di 
(fafa: grax) 


10. Adu vayasa digimchattà, je anne rasesino satta. 
Ghásesanàe cittharmnte, sayayam nivatite ya pehie.. 


11. Adu mahanam va samanam vá, gümapimdolagam ca 
atihim và. 

Sovagam müsiyárarn và, kukkurarh vavi viharn thiyam 
purato.. 


12.  Vitticchedarn vajjamto, tesappattiyam pariharamto, 
Mamdam parakkame bhagavam, ahimsamano ghasa- 
mesittha.. 


(Tribhih kulakam) 


10- While on his way for alms, if Bhagavan Mahavira saw 

12. a group of birds like crows sitting,together, or a 
dog, or a cat, or a Brahmana or a Sramana, or a 
beggar or a guest, or a grave-digger (cand@la), suf- 
fering from hunger or thirst, and trying to satisfy 
them by food or drink, he would not disturb them, 
bearing in mind the fact that they are not to be dep- 
rived of their bread and that they need not sustain 
any fear from him. He would walk very slowly and 
‘softly in search of alms without causing any hind- 
rance orapprehension to anyone. 


qi. ufa qud d sees ar, WrafYs qag | 
WI Wer Tam aam sz fè sear afat 


13. Avi suiyam va sukkam và, siyapimdam puranakum- 
] an masamn. 

Adu bakkasam pulagam va, laddhe pimde aladdhae 
davie.. 
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AYARO 


Bhagavan Mahavira would not care whether or not his 
meal included cooked savoury vegetables, whether he 
got cold rice, or stale bean-soup; whether his meals 
consisted of vapid stuff like powdered gram or only 
grams; whether or not he got any food at all. In all 
such situations, he would maintain total equipoise. 


qx. afa sfr & mA ara HHT ATT | 
sga fafa a, aà amiee n 


14. 


14. 


Avi jhàti se mahavire, asanatthe akukkue jhànam. 
Uddhamahe tiriyarn ca, pehamáne samáhimapadinne.. 


Completely calm and poised, the Bhagavan would 
meditate, squatting in cock-posture or any other pos- 
ture, He would meditate on various objects of the 
upper, lower, and the lateral worlds. He had his 
mind's eye firmly fixed on. seif-absorption. He was 
completely free from the desire of pleasure. (He 
would, therefore, never let his evenness of mind 
dwindle}. He was completely free from reserva- 
tions. 


qx. WHATS famed wee3qsifsev — «mfra 


15. 


15. 


woe fa quarn, ot ura ag fü gferear il 


Akasal vigayagehi, saddartivesu(a)mucchie jhati. 
Chaumatthe vi parakkamamane, no pamayarn saim pi 
kuvvitthà.. 


Becalming ali his passions (such as, anger, conceit, 
deceit and avarice), abandoning all kinds of attach- 
ments, and lulling ail kinds of infatuation with (sen- 
suous) sound or form, Bhagavan Mahavira would 
meditate. Always exerting himself in self-discipline, 
despite the veils of karma (such as knowiedge-ob- 
scuring kar na), he never slackened for a moment, 


&. WT 4 afana, areata t 


16. 


affs amaA, aag ma afa un 


Sayameva abhisamagamma, &yatajogamiyasohie. 
Abhinivvude amaille, Avakaham bhagavam samiási.. 
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16. Achieving, through complete self-purification, dis- 
cipline of mind, body and speech, Bhagavan Mahavira 
became absolutely calm and poised. He practised 
(austerities) with simplicity of heart. Through the 
entire period of his sddhkana ,he remained equipoised 
and tranquil. 


qe. vu Ad ape, ares rur ran 
an fate dix, rea wafavm i 
fe afr; 


17. Esa vihi anukkamto, mahanena maimayt. 
Apadinnena virena, küsavena mahesina. . 


-— Tti bemi, 


17. Bhagavan Mahavira, the wise, Mahana (Brāhmaņa, 
Non-violent) Great Seer, born in the clan of Kagyapa 
followed without any reservation the aforementioned 
code of conduct, 


— I say so, 
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WORD-INDEX 
(Glossary) 


Abbhaikkhejja (Skt. Abhya- 
khydyet), malign, slander or 
accept falsehood as truth 31 
Abhinigijjha, grasp 171, res- 
train ix 

Abhiniryrtta, stage of develop- 
ment of limbs 278 

Abhinivatejja, should get rid 
of 178 

Abhisamannagaya, thoroughly 
knows 150 


Abhisambhüta, stage of deve- 
lopment of the embryo 278 


Abhisamjáta, stage of deve- 
lopment of foetus and mus- 
cles 278 


Abhayadána, non-intimidation 
30 


Abohie, desprivement of en- 
lightenment 20 


Acamla, eating only a single 


item of food 370 

Acára, ethics, spiritual conduct 

Acárünga, the treatise on 
Jaina spiritual conduct i 

Acarya, teacher 9 

Accei, circumvents 140 

Acitta, inanimate 36 

Adéna, clothes 290 

Adande, with self-disciplined 
life 115 

Adatta, taking away things of 
others including their life 315 

Adattdddna, appropriating 
that which is not given 37 


Adattahdro, thieves 107 
Adhimutti, faith xiii 
Adinnadana, unauthorized 
appropriation xv 
Adinnddando, from theft xvi 
Adissamdne, one should keep 
away from 155 
Aduvd, athavà, or 191 
Agamissam, future 169 
Aghái, preach 189 
Agrantha, absolutely unfet- 
tered by worldly snares 331 
Aham, downwards 5I 


Ahara-heu, purpose of monk’s 
nourishment 332 


Ahdsaccam, the real truth 190 

Ahattu, implanted 113 

Ahimsd, non-violence iv 

Ahovihara, the practice of self- 
discipline, (asceticism) 89 

Ajivikas, a school of the $ra- 
mana ascetics led by Goáa- 
laka 38 


Ajjaviya, uprightness xiii 
Ajjhattha, spiritual world 166 
Ajjhattham, the inner self 71 
Ajjhovavannd, licentious 80 
Ajfiáà, instruction 229 
Akamma, pure 154, medita- 
tion, 96 
Akara, a mine-like abode 356 
Akasdyi, free from passions 
xxiii 
Akkuffhe, call names 284 
Akriyavada, non-actionism 389 


418 


Akukkue, free from distrac- 
tions xxiii 

Alinagutto, subjugating the 
senses and disciplining the 
mind, speech and body 170 

Amgula, twenty-fourth part of 
a cubit 404 

Andcaraniyva, forbidden 324 

Anagara, monk 17 

Anákamkhi, devoted to the 
Teachings 196 : 

Anannadamsi, one who looks 
inwardly at the self 141 

Anannam, unique 164 

Anannáráme, revels in the self 
14] 

Andsddae, doc: not cause 
obstruction to others 306 

Anasana, undertaking fast 
unto death 341 

Anásatti, non-attachment 100, 
117 

Anásáya, eschewing taste 353 

Andsrava, noi the cause of 
the influx of karma 187 

Anativatiiva, — non-transgres- 
sion xiii 

Anattapanndzam, lacking jin 
spiritual insight 270 

Anatihde, unmotivated 211 

Anegacitta, manifold desires 
of man 163 

Aniccayam, morta] 58 

Anidàna, free from bonds of 
attachment and aversion 321 

Antyattagami, life-long asce- 
tics 203 

Afija, simple and straight- 
forward in behaviour 151 

Anndna, ignorance 16 

Annesim, pursue 234 


Antarmuharta, less than 48 
minutes 242 

Anudharma, way of life in 
harmony with sādhanā 382 

Anudisd, intermediate direc- 
tian 4 

Anugdmiyam, favourable xiii 
Anupürvi, achieved in serial 
order of development 368 

Ánupürrt vimokga, fast unto 
death 367 

Anusilaua, practice 261 

Anusoyamti, continuously go 
on thinking 

Anuvii, contemplate and visu- 
alise 37 

Apadinne, without guile xxiii 

Apaliyamóne, remaining un- 
attuched 282 

Aparükrama, fast undertaken 
with weak body 368 

Aparigraha, non-possession of 
properly xv 

Aparihina, perfect 93 

Aparinnde, person who cannot 
give up (amassing of wealth) 
130 

Apasmara, epilepsy 272 

Appamdda, (Skt. Apraméda), 
constant vigilance; living io 
the present 87, 142 

Appamattehiri, vigilant 42 

Appánari, soul (overwhelmed 
by passions) 197 

Apramatta muni, vigilant but 
not completely free from 
passions 242 

Arati, ennui 94 

Arambha, hitting, cutting and 
killing 159 

Arambha, all activities 369 


Arhamta, the Revered One 
xiii 

Arie, noble 118 

Arhat, Venerable One 183 

Ariyavayanam, Doctrine of the 
Noble Ones 194 

Arya-satya, noble truth xx 

Asádhu, nou-ascetic 317 

Asam, lust 112 

Asamanunna, heretics 313 

dsamdina, land which does 
not get flooded with water 
295 

Asammayara, improper con- 
duct 315 

Asava, hardship xviii 

Asd@sayam, not eternal 58 

Asrama, a hermitage 356 

Assáyam, suffering or pain 63 

Atavam, established in dtman 
Hill 

Atman, knower x 

Atmavada, doctrine of objec- 
tive reality of soul 9 

Atta, affiicted 189 

Attatuld, equality of beings 
with the self 71 

Atthde, with a motive 211 

 Atthita, existence 41 

Aukdiya, water-being 30 

Aure, tormented 152 

Avama-celika, scantily-clad 
337 

Avainaudarya, attenuation 283 

Avanti kedvamti, jn this world 
215 

Avasáda, dejection 270 

Avasakejjà, should abstain 
from 120 

Avattasoe, whirlpool 151 

Avidya, absence of right per- 
ception 217 
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Avilae, relinquish the relations 
201 . 

Avimane, blissful 202 

Aviyatta, immature ascetic 237 

Avratas, infringement of the 
six vows 134 

Avyágháta, fast undertaken in 
the normal course 368 

Avyügháta-marana, fasting 
unto death 367 

Ayagutte, self-secured 153 

Aydnijjam, path of Truth 
108 

Ayariya, preceptor 248 

Ayatacakkhü, with wide open 
eyes 123 

Ayavadi, believer in soul xii 

Ayavam, in possession of the 
self 150 

Bambhaceramsi, 
204 

Bajjhao, others 230 

Buddha-bodhita, enlightened 
by the Tirthamkara 331 

Bala-marana, suicide commit- 
ted due to irrational impul- 
ses 341 

Bhattaparinnd abandonment 
of food 346 

Bhavana, contemplation 352 

Bhairava, formidable 357 

Bhaya-savtlekhand, method of 
curtailment of passions 369 

Brahma, the Supreme Reality 
i 

Bhüta, existing xsi 

Bambhavam, established in 
Brahman xiii 

Bhagavamta, lord xiii 

Brahmacarya, celebacy xv 

Barhbhavam, in possession of 


continence 
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the Supreme Reality 150 

Biiyam, activity 164 

Bhoga, sensuality 110 

Bhogi, self-indulgent 110 

Bala, immature sādhaka 131 

Chanapaena, affairs of vio- 
lence 143 

Chee, wise 214 

Caritra-moha-karma, the kar- 
ma which pollutes right con- 
duct through delusion 221 

Chana, violence and other 
evils 155, 232 

Cavanam, death 164 

Cittham, preoccupy, intensely 
painful genera 191 

Cakkhupanndna, ocular per- 
ception xxi 

Caydvacaiyanr, metabolism 
(building up of new cells and 
decaving of old ones) 58 


Chamdovantyd, self-indulgent 
80 

Cauppayam, quadrupeds (ani- 
mals} 106 

Citthai, sticks to it 108 

Chamdam, servility 112. 

Candála, a grave-digger 413 

Dajjhai, meets with incinera- 
tion 168 

Dama, curbing of passions 104 

Damda, the man of - violence, 
panel instrument xiv 

Dharma, righteousness 226 

Dhammavam, in possession of 
piety, I£0 established in 
dhamma xiii 

Dharniavit, one who is conver- 
sant with the nature of Rea- 
lity 151 

Dhitim, steadfastness 162 

Dhune, shake to its root 236 


Dhuta, austerities which wash 
away passions xi, separation 
by shaking off 277 

Dhuvacárina, progressing to- 
wards salvation 105 

Dhyana, meditation xxii 

Ditthi, view, xiii, xvii 

Dittham, perceived 185 

Ditthapahe, one who has per- 
ceived the path to salvation 
136, 161 : 

Diva, island 295 

Dosa, hatred xvii 

Dhuyam, advanced asceticism 
267 

Dravya-samlekhana, method of 
curtailment of food 369 

Dronamukha, a capital of four 
hundred villages 356 

Dubbhim, unsavoury 288 

Dukkham, suffering xiii, igno- 
rance 150 

Dukkha-sayyd, living in gloom 
252 

Dupayam, bipeds (servants) 
106 

Duppadivahanam, cannot be 
prolonged 122 

Duranucara, an uphill task 
203 


Duratikammá, difficult to tran- 
scend 122 


Duskrta, unrighteousness 317 

Dvesa, aversion 293 

Egallavihdra, asceticism in 
solitariness 237 

Egatta, solitariness, 352 

Egasdde, clad in only one 
clothing 344, 384 

Ejassa, of air-being 71 

Eyánupassi, one who observes 
the realitiés happening in the 


present only 170 

Gabbha, womb, xvii 

Gacchamti, wish, 273 

Gamana Yoga, the activity 
involving walking 245 

Gamtha, bondage, xii 

Ganda, goitre 272 

Gati, steadiness of knowledge 
and perception, stead[astness 
of conduct and competence 
through the learning of 
scriptures 255 

Ghánapaunána, olfactory per- 
ception xxi 

Gihacáino vi giliavása, a hypo- 
critical ascetic 51 

Gijjhe, hanker, 102 

Gildna, ailing monk, 346 

Gilásinim, morbid appetite 
from over-digestion 272 
Gorava, conceit 278 

Goyavadi, believer in the 
dogma of casteism 102 

Guna, the five types of sensual 
qualities (colour, sound, 
odour, taste, touch) 52 

Gunasthüna, a stage of spiri- 
tual development 241 

Gunatihite; engrossed in sen- 
sual pleasures xiv, 86 

Guru, colossal 211 

Haminai, meets with decapita- 
tion 108 


Himsá (qua-Arambha), violent 
action Xv 

Hiri, rigours of an embara- 
ssing nature, like nudity 285 

Hiyam, good xiii 

Imgini-marana, fast unto death 
called itvarika 356 

Irya, manner of moving 239 
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Itvarika, religious fast unto 
death 357 

Jügara, the wide-awake 149 

Jamma, birth xvii 

Jardyu, membrane enveloping 
the younger one at the time 
of birth 62 

Jatehim, self-composure 43 

Játi, birth 54 

Jayamüne, io be diligent by 
remaining vigilant through 
concentration on studies and 
meditation while awake 229 

Jáydámàyde, limited diet 168 

Jhamjhde, vicissitudes 173 

Jhimiyam, paralysis 272 

Jhosamàne, follows, 287 

Jhoseti, causes them to wither 
away 162 

Jhgsita (ksapitah), dissolved 
254 

Jijfidsd, quest i 

Jiva, living xii 

Jivatta, animation 21 

Jana, knowledge xxi 

Jujjhühi, battle 230 

Junndim, decayed 198 

Jürati, gets emaciated 122 

Kaddsanam, siraw-mats 119 

Kalata, embryo 278 

Kalyána, virtue 317 

Kama, desire 122, lust 211 

Kánakámi, sensualist 122 
Kamma-samárambha, indul- 
ging in activities of mind, 
speech and body 11 

Kammovasariti, subsidence of 
karma 136 

Kadniyam, one-eyedness 272 

Karma-samnyása, renunciation 
of action ii 


422 


Karmaváda, doctrine of rea- 
ping the fruits of one’s 
actions xli, 9 

Karma-yoga, disciplined per- 
formance of action ii 

Karvatam, a village at the foot 
of a mountain 356 

Katihdim, wood 198 

Káyaklesa, enduring physical 
hardships 345 

Kayotsarga, relaxation and 
renunciation of bodily acti- 
vities 244 

Keyanam, sieve, 163 

Ko'ham, who am IL ? 9 

Khana, moment xix 

Kheda a village or town two 
miles long 356 

Khemam, wholesome xiii 

Kheyanne, one who knows the 
essence of things 153 

Khudda, trivial 168 

Khujjatam, hunch-backedness 
103 

Khujjiyam, hunch-backedness 
272 

Kilesa, tormentation ^74 

Kinhe, black 264 

Kivana, crippled pauper 99 

Kodha, leprosy 272 

Kriyáráda, doctrine that actions 
are the cause of bondage of 
soul 10, xii, actionism 389 

Kujjhe, feel piqued 103 

Kumjattam, lameness 103 

Kundalini, vitality 30 

Kuniyam, defect in hands 272 

Kusala, person. endowed with 
knowledge 144 


Laghava, attenuation 292 
Laghaviya, lightness xiii 


Lahubhiiyagadmi, moves un- 
impeded like a breeze 165 

Latthim, stick 404 

Lesyád, train of thoughts 349 

Logasannam, mammonism 137 

Logasáro, essence of the 
world 209 

Logavijao, subjugation of the 
world of passions 83 

Loka, world of non-ascetic 
actions l1, universe 123 

Lokaváda, doctrine of real 
existence of the world, xii, 9 

Lovasarijoyam, worldly bond- 
ages 140 

Luha, coarse 236 

L. mpitta, stealing 90 

Madamba, an isolated village 
356 

Maddaviya, modesty xiii 

Madhyastha, maintaining 
equanimity in favourable 
and unfavourable circums- 
tances 371 

Mahavihi, great path 30 

Mahávratas, great vows xiv 

Mahumehanim, diabetes, 272 

Majjejjà, should not feel ela- 
tcd 120 

Majjhaitha, unbiased attitude 
253 

Máhana, Brahmana, non-vio- 
lent 401 

Mamáiya, acquisitiveness 136 

Mamda, foolish person 95 

Mánanda, reverence 13 honour 
32 

Mara, death xii, 212, 

Mati, instinct 136 

Mánávádi, believer in egotism 
102 


Marga, path, xvi 

Mayan, deliberated upon, 185 

Mehàvi, a sage 26 

Moha, delusion xii, xvii 

Moksa-mürga, path of eman- 
cipation xvi 

Mona, knowledge (hence the 
word muni’) 116 

Moyana, liberation 32 

Müdhabhávam, senility 88 

Mudrá, posture, 244 

Muhürta, 48 minutes, 62 

Müulaffhána, (Samsára), i.e. 
cycles of birth and death; 
mundane existence of the 
soul 85 

Munda, completely shorn of 
hair on the head, (figurative- 
ly, shorn of ail evils) 283 

Muni, ascetic iv 

Musayayde, from false speech 
xvi 

Mutti, faith xiii, xvii 

Muyaccá, one completely indi- 
fferent to bodily adornments 
195 

Miyam, dumbness 272 

Náe, leader, 140 

Ndi, kith and kin 98 

Nairyütrika, capable of lead- 
ing to liberation 289 

Nàlipam (ndlikàü), a cudgel 
404 

Náànavam, established in know- 
ledge xiii, 150 

Náni, a sage 168 

Naraga-tirikkha, — hell-animal 
xin 

Nigama, a city, 336 

Nihe, vitiate 184 

Nikkammadamsi, one who has 
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attained , self: realization, 
salvation,  omniscience oF 
non-action 161, 206 

Nikkhive, forsake 184 

Nippilae, mortify the flesh 201 

Niraya, hell xii 

Nirgrantha Order, the Order 
of the Unfettered ones or 
the Jaina Order 73 

Nirjará, shedding the karma 
371 

Nirodha, release from suffering 
XX 

Nirüvana, discourse 269 

Niryukti, the earliest commen- 
tary 

Nisanne, has no regard for 
164 

Nissesam, complete xiii 

Nivesana, persuation xiii 

Nivijjati, gets fed up 115 

Nivvána liberation xiii, state 
of spiritual peace xviii 

Nivvattana, dispelling 94 

Nivveyana. detachment 226 

Nivvinda, give a cold shoulder 
to 164 

Niyama, self-control [04 

Omoyariyam, light diet, 244 

Ovaváie, reincarnating 4 

Ovaváiyá, born spontaneously 
61 

Padiggaham, bowls 119 

Padighaya, prevention 32 

Padimoyae, disentangles 126 

Paduppannd, of the present 
183 

Pagabbhai, becomes shame- 
less 276 

Pagadam, has committed 162 

Pagamthe, abuse 284 
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Páinam, in front 51. 

Palichindiya, extirpate 206 

Paliucchanne, corrupted by 
the karma particles 216 

Paliyantkara, one who has 
removed the veils 174 

Pamokkha, deliverance from, 
freedom xviii 

Pamatte, careless xiv 

Pána, breathing xii 

Pánáiváyáo, from killing xvi 

Pandita-marana, suicide 
committed by conscious 
judgement 341 

Pdnipatra, one using his 
palms as utensils 392 

Pangóna, perception, insight 
xxi, intellect 80, 234 

Pannavarite, enjoin xi 

Pantam, tasteless 236 

Pápa, vice 317 

Para, person having extra- 
sensory or iranscendental 
knowledge 6 

Pàragámino, those who trans- 
cend 96 

Parairanásátayan, not causing 
harm to others 306 

Paramabodha, knowledge of 
the Supreme Reality 156 

Paramacakkhiü, Argus-eyed 
one 223 

Paramappa, the supreme soul 
263 

Pariccáya, renunciation 133 
abandonment 280 

Pariggaha, acquisitiveness 104 

Padighdya, prevention 13 

Parihdyamdnehim, premature 
degeneration 87 


Parijaniyavvá, comprehend and 
forswear || " 

Parikkhà, critique 187 
Parinivràna, freedom from 
fear and saffering xviii 
feeling of happiness 63 

Parinnü, comprehension and 
renunciation 1, 136, 196 

Paripaccamdane, writhing in 
unsatiated sexual desires 216 

Parisrava, cause of ihe efflux 
of karmas 117 

Parivaejjá, reprimand 89 

Parivandana, praise 32 

Parivrdjakas, one of the 
schools of ascetics who used 
to move about 321, ascetics 
belonging to heretical sects 
37 

Pariyatiana, means of tran- 
saction, 86 

Pásaga, à seer 108,121,145,185 

Pásaha (Skt. Pasyata), inde- 
pendent perception or con- 
ception, 249, realize 205 

Pásaii, knowing directly 
through perception or intui- 
tion xxi, perceives 27, 212 

Pattana, alarger town 336 

Püvaduyá, philosophers 194 

Pávagam, conducive to sinful- 
ness 39] 

Padvdiyd, wise preceptors 196 

Pavajjá, initiation. into ascetic 
life 330 

Pavilae, subdue mind and 
senses 201 

Pavvahie, feels distress 16, 
vanquished 113 

Pavuccai, deserves 51 

ea supra-mundane power 


Pehae, having looked at xxiv 
Pejja, lust xvii 

Pharusiyari, pain 151 

Phàüsáir various kinds of 
miseries and malodies 199 

Phdsapanndna, tactile percep- 
tion xxi 

Phusiamiva, as a mere dew- 
drop 212 

Pidhasappim, crippledness 272 

Potaja, a being born com- 
plete as a young one with- 
out an enveloping membrane 
61 

Prabuddha, enlightened 249 
Prajfid, penctrating wisdom 
xvii 

Prajfidpana, prophetic injunc- 
tions viii 

Pránátipáta, sin of violence 18 
Pratisamdhi, rebirth xix 

Prat yabhijfid, a logical conclu- 
sion based on the recogni- 
tion of the past object with 
the present one 9 

Pratyak hyánávarana-kagüya, a 
type of passion 134 
Pratyekabuddha, suddenly 
enlightened by an impulse 
331 

Pratyutpanna, instantaneously 
capable of checking the in- 
flux of karma-particles 289 

Práyopagamana, fasting unto 
death 364 

Pudhavikdiya, earth-beings 16 
Pudho, diverse 199, 220 
Punna, the haves 142 
Purakküra, dominant idea 
xiii 

Purvas, the earlier sacred 
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books 249 

Rddhi, grandeur 277 

Rága, attachment 293 

Rájadháni, a capital 356 

Rasa, delicacies 277 
Rasapannána, guslatoty per- 
ception xxi, 93 

Rayamsi, suffering from 
Tuberculosis 272 

Riva, sensual objects and 
body 221, 232 

Rüvasamdhi, meeting point of 
matter and spirit xix 

Sabalattam, variegatedness 
103 

Sacca, truth xv, 172, 252 

Sacitta, animate 36 

Sadda, sound 153 

Saddhi, one who reposes faith 
in someone or something 176 

Sádhaka, an aspirant exerting 
himself in asceticism 7 

Sddhand, the path prescribed 
for self-realization iii, 7 

Sádharmika, one belonging to 
the same faith 314 

Sadhu, ascetic 317 

Sagadabbhi, smash his own 
(karmas) 174 

Ságariyam, sex 214 

Sdhand (Skt. Sadhaná) prac- 
tice 14 

Sahapamáenam, owing to his 
infatuation 103 

Sailesi stage, whose mind is 
rendered as calm and immo- 
bile as a mountain 241 

Samadhi, meditation xvii, 
absolute equipoise 214 

Samádhi-marana, death sub- 
lime 355 
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Samanndgaya, illumined with 
truth 80 

Samanuján-jjà, approve 49 

Samanunna, one whose anujfid 
(qualification) is proper 253 


Samappana, dedication of the 


aim 28 
Samatta, equality 102 
Samattadamsi, practising 


equanimity 139, 157 
Samattam, leprosy 103 
Samatva, equanimity (equa- 

lity) ii 
Samaya, time-point 241 
Sambhogika, one with whom 

ihe exchange of things is 

permissible 314 
Sarmibodha, admonition 79 
Samdeha, equivocation 214 
Samdhi, juncture of birth and 

death xix 
Samdhi (granthi), a knot, a 

complicated problem 254 
Samdhi, nature 166 
Samdina, land flooded with 

water at the tide 295 
Samgha, the religious order 

322 
Samghadadamsina, wide-awak 

207 s 
Saniyá-pariyáye, one who has 

perfectly comprehended the 

truth 220 
Samjamdcarana, practice of 

self-discipline 163 
Sanijatehim, self-disciplined 42 
Sanmjita, intuitive knowledge 4 
Samjoga, connection xx 
Samjogatihi, desirous of sen- 

sual pleasures 86 
Samlehaná, conscious prepara- 

tion for death 355 


Sammácarittg, right ascetic 
discipline 201 

Sammam, samyak, 234 

Sammdndne, right knowledge 
187 

Sammátava, right austerities 
195 

Sammüváe, the true doctrine 
183 

Sammucchima, beings born by 
coagulation 61 


Samsdra, world of recurrent 
transmigration 6 , pheno- 
menon of birth and death 
214 


Samseyaya, beings born out of 
sweat 61 

Samsuddha, pure 289 

Samthavo, contact 190 

Sauiti, peace xiii 

Samudaya, cause of suffering 
xx 

Samvara, stoppage of the in- 
flux of karma particles 14, 15 
Samyag-cáritra, right conduct 
xvi 

Samyag-dar$ana, right view 
xvi 

Samyag-jfidna, right know- 
ledge xvi 

Sanna, notion xiil 

Sannihána (Skt. Sannidhána), 
storing or hoarding of food 
articles 333 

Sannivesa, a settlement of 
huts 356 

Saparakrama, fast undertaken 
when the body is strong 368 

Sapehde, having comprehen- 
ded xxiv 

Sdrae, wise 202 

Sarvajfiatà, omniscience xx 


Sarvesand, all rules of begging 
food and eating 287 

Satipatthána, mindfuiness 
xxiv 

Satta, sentient creature xii 

Sattha, weapon of violence 
xiv, ! 

Sauca, freedom from avarice 
305 


Sayam, pleasing, 194 

Sayayam, perpetually 152 

Sejjá, seats and retreats 
395 

Siddhas, the perfect ones 357 

Sila, right conduct xxi 

Sila sarnpreksd, the practice 
of the ethical code 230 

Silivayam, elephantiasis 272 

Siosanijjam, shifting sands of 
life 147 

Siya (Skt. Srita), taking gui- 
dance 250 

So’ham, J am He 

Sovahiesu, for those who are 
acquisitive 184 

Soyaviya, purity, xiii, freedom 
from avarice 305 

Sramana, monk 38 

Sthandila, ground bereft of 
green grass and living beings 
like insects etc 374 

Styünarddhi, deep slumber- 
producing karma 25 

Suakkhde (Skt. Suékhyatah), 
well-propounded 289 

Subbhim, flavoury 288 

Suham, blissful xiii 

Suhasüyá, relishing pleasures 
ix, 105 

Sukha, ease and comfort 
277 

Sukyta, righteousness 317 
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Sotapannána, auditory percep- 
tion xxi, 93 

Suniam, swelling 272 

Sutta, the torpid 149 

Sütra, canonical text 242 

Suvasu muni, who commands 
the wealth of self-discipline 
140 

Svavari-sambuddha, self-enligh- 
tened 331 

Suvam, heard 185 

Tahágayá, the — Tathágatas, 
(the aspirants. who strive for 
the attainment of the state 
of perfect equanimity) 169 

Taijas Sarira, the electrical 
body 219 

Tamhd, therefore 164 

Tana, protection 89 

Tasakdiya, mobile living 
beings 64 

Tava, austerity 104 

Teukáiya, fire-beings 4I 

Tigicchá, remedy of maladies 
130, 275 

Tippaii, sheds tears 122 

Tiriyam, sideways 5] 

Tiriyam bhitli, slanting wall, 
prakara 384 

Tirthankaras, the enlightened 
ones 140 

Titikkhà, forbearance 304 

Tivijja, a person knowing 
three sciences [57 

Trátaka, concentrating on a 
point with delaied and un- 
blinking eyes 124 

Tuccha, the have-nots 142 

Ubbhivd, ^ beings-born by 
sprouting from the earth 61 

Uecdlaiyam, devoted to the 
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Supreme Reality 171 
Udarim, dropsy 272 
Uddavaittà, killing 90 
Uddeso, guidance 108 
Uddham, upwards 51 
Uggahurm, room 119 
Ukkase, keep aloof from 375 
Urada, a kind of pulse 404 
Unnayandne, being praised 

238 
Ürdhvasthána, adopting pos- 

ture in which legs are kept 

upwards and head down- 

wards 244 
Uttaravade, golden principle 

286 
Utrásaittá, torturing 90 
Utthüna, exertion, vigorous 

preparation for something 

355 
Uvagarana, clothes 289 
Uvahdna, excellence of righte- 

ousness 379 
Uvarayasattha, a true abstai- 

ner from violence 174 
Uvasagga, hardships 402 
Uvasama, calmness xiii, paci- 

fication 305 
Uvavayam, birth 164 
Uvehamáno, indifferent to 153 
Vadabhattam, dwarfishness 103 
Vamkdanikeyd, tabernacle of 

deceit 190 
Vamta, disgorging 137, 174 
Vanassaikdiya, beings of vege- 

table-body 53 
Vamkasamayare, a hypocrite 

52 
Varna, fame, form 233 
Vasumam, rich in enlighten- 

ment 80 


Vüukáiya, beings of air-body 
73 

Vavahára, conduct 137 

Vaya, gati 135 

Vedandhodha, experience of 
pain 21 

Vedaniya karma, the karma 
which brings pain in its wake 
221 

Vehünasu, committing suicide 
by hanging 341 

Veramanam, desisling xvi 
Verovarae, above enmity 152 
Vevaini, trembling 272 

Veydvaccapakappa, rules for 
service 347 

Veyavam, established in Vedas 
xii, in possession of scrip- 
tures 150 

Viamtikárae, total annihilation 
of karma 349 

Vidhütakappa, well-versed in 
dhamma and firm in austeri- 
ties Xi, observing the dhuta 
code of conduct 170 

Viditta, comprehending 137 
Vigatagehi, devoid of greed 
xxiii 

Vigificai, forswears 176 
Vigifiva, abandon 113 
Vihdyomarana, deliberately 
ending one's life by hanging 
368 

Vikrti-parityága, abandon- 
ment of rich food 370 
Vilumpitia, pillaging 90 
Vimoha, liberation xii 
Vimokkho, emancipation 311 

Vinayam, ethical code 79 
VinnGyam, thoroughly under- 
stood 185 


Viparindmadhamimayan, under- 
poing various  transforma- 
tions 58 

Vipparümusanti, kill 211 

Vippariyásuvei, becomes a vic» 
tim of paradoxes 107 
Vippasáyae, gratify 167 

Virati, abstinence xiii, cessa- 
tion from desires 305 

Virehim, fortitude 42 

Virya, energy xvii 

Visanna, embogged in sensual 
pleasures 302 

Vitardga muni, one who is 
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completely free from pass- 
tons or attachment and aver- 
sion 241 i 
Fitarka, killer of beings 302 
Vivega, forswearing 26, rid- 
dance 241 
Vivirtajiti, leading a life of 
recluse 162 
Vivittovagarana, vast number 
of utensils 86 
Vosire, abandon 376 
Vrata, vow xvi 
Vyágháta-yukta, fast under- 
taken suddenly on account 
of some incident 368 


SUBJECT INDEX 


Abandonment 
of relatives 277-279 
of karma 280 
of clothes 289, 343, 350, 359 
of attenuation of the body 
292 
of conceit 298 
of possessiveness 331 
of body 340 
of food 346, 369 
Acara 
Meaning of 1 
Five kinds of i 
and knowledge i 
of the unattached one 137 
Acquisitiveness 223 
Renunication of 133 


Action 
Motives of 12-13 
Mahàávira on 15 
Freedom from 96, 161, 206 
Air-beings 
Animation and experience of 
pain 76 
forswearing of violence to 
78 


Asrava (Influx of Karma parti- 
cles) 

Meaning of xviii 

Cause of 10 

Consequence of 12 

explained 188-189 


Asceticism xi 
Right 195, 201 
Two primary conditions for 
201 : 
in solitariness by an imma- 
ture ascetic 237 
Initiation into 330 fT 


Ascetics 
Hypocritical 5! 
Admonition to 79 
Behaviour of 138 
Richly-disciplined and poor- 
ly disciplined 139 
Manner of moving of 240 


Attachment ix, 85-86 
to carnal pleasures 101 
to possessions 104-105 
Result of 107 

Attachment and aversion 
Renunciation of iv 


Ayaro 
its antiquity vii 
Bhagavdn Mahavira 
The Rambles of 381 
Seats and retreats of 395 
Endurance of Hardships 402 
' Abandonment of Medication 
by 409 
Dietary routine of 411 
Bondage ix, 103-104 
Libration from 149 
And Riddance 241 


and intensity of passions 
241-242 
Brahmacarya 
Three interpretations of 224 
Practice of 243-247 
Common Man and Seer 121 
Contemplation of being un- 
protected 89-93, in 
Death 310 
Conscious preparation for 
355, 368 
Fast unto 356, 364, 367 
Voluntary 373, 376 
Three types of voluntary 367 
Dedication 28 
Desire 113, 211-212 
for women 113 
Manifold 163 
for fame 233 
Two kinds of 377 


Detachment 

From Sensual Pleasures 226 
Dhuta 

of self-discipline 294 

of humbleness 296 

of forbearance 304 

of sermons 305 

of freedom from passions 

47 

Direct knowledge 

Means of gaining 42-43 
Dispassionate thinking 284-285 
Dispelling ennui 94-96 
Earth-beings 16 

Experience of Pain 21 

Logic for 24-25 

Forswearing of violence to 

26 
Emancipation 1X 

Path of xvi-xvii 
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meaning of xviii 
Equality i, 102 
of being with the self 7t 
Equanimity ii, iv, 115, 167 
Essentially connected concepts 
xii-xiii 
Faith 250 
Fire-body 41 
Violence to 43, 334-335 
Experience of Pain 47 
Forswearing of violence of 
48 
Food 
Points for a monk about 
119-120 
Purpose of 332 
Begging of 347 


Forbidden 
Avoiding 324-329 
Friendship ix 
Great Vows xiv-Xv 
Connected together 134 
Guidance 259 
Heretics 
Avoiding 313-315 
Views of 316-318 
Improper Conduct 315 
Inner World and External 
World 
Knowledge of 71 
Three interpretations of 72 
Knowledge 269 
of the Supreme Reality 156 
Love for life 105 
Mahávira 
Biography of vii-vill, xiv 
Moral teachings of vii 
Maladies 272 
Meditation xxii-xxtii, 96 
on the loka 123 
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Three methods of 124 


Meghakwumdra 
remembering his past life 7 
Mobile beings 61 
Violence to 64 
Forswearing of violence of 69 
Mortification of the flesh vii 
Meaning of 203 
M ysticism x 
Non-attachiment 
to food 117 
to desire 112 
Non-Violence vii, 322 
Basis for 10 
Monks’ vow of 50 
The true doctrine 183 
Critique of 187 
stated 192-194 
based on equality 255 
and treatment 275 


Omniscience 
No reference to xx 
Vaguely suggested 175 
Passions 
Riddance of 174 
and bondage 177-179 
Realisation of 199 
Path of Vigilance 218 
Perception (Panndna: xxi 
compared to prajfid xxi 
Knowledge and xxi 
Preaching Sermons 142-145 
Preceptor 
Compared to lake 248 
Prophetic Injections (Panna- 
vand) xiij 
Remedy 130 
No use of 131-132 
Renunciation x-xi 
Renunciation in the Gità and 


the Ayáro iii 
Sarıdhi xix-xx 125, 166 
Self-dependence 171 
Self-discipline 164, 171, 
Three stages of 201-202 
Place for 320 
Sensuality 
Evils of 110 
Service 
Rules for 347, 361 
Solitariness 
Contemplation of 352 
and Separateness 197 
Soul 257 
The quest for i, vii 
in its Empirical and Trans- ; 
sendental Aspects ix 
Existence of 3 
Reincarnation of 4-5 
Supreme 163 
Steadiness in ascetic life 
Seven steps leading to 229- 
230 
Stoppage of Influx 10 
The Gitd on 14-15 
Taste 
Eschewing 353 
Ten kinds of munda 
(stripped off the evils) 283 
Ten powers 98-99 
The Gita and Karman ii 
The path of vitality (Kundalini) 
30 
Three sciences 158 
Torpid and the Wide-awake 
149 
True Monk 96-97 
Truth 261 


Unbiased attitudc 253 


Vegetable-body 

Compared to human life 58 
Forswearing of violence 5í 
Violence 

Use of 98-100 

Forswearing of 100 
Water-body 30 

Experience of pain by 34 
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Forswearing of violence to 
35, 39 
inanimate 36 
has no life 38 
Weapons 18-19, 37, 44, 54 
Not mightier than disarma- 
ment 171 
Wisdom 319 
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